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BY 
THE EDITOR. 


Dr. Martin Haug’s translation of the Aitareya Brahmana has been out 
of print for along time, and so it has been reprinted as an extra volume in 
the series of the Sacred Books of the Hindus. To facilitate references to 
the original edition, paging of that edition has been given in Square 
brackets, thus [ J]. It has not been considered necessary to reprint the 
Sanskrit text, as better editions ofthat text are now available. 


Extracts from Professor Max Müller’s review of this work are repro- 


duced below :— 

The Aitareya-bréhmana, containing the earliest speculations of the Brahmans on the 
meaning of their sacrificial prayers, and the purport of their ancient religious rites, is a 
work which could be properly edited nowhere but in India. It isonlya small work of 
about two hundred pages, but it presupposes so thorough a familiarity with all the 
externals of the religion of the Brahmans, the various offices of their priests, the times 
and seasons of their sacred rites, the form of their innumerable sacrificial utensils, and- 
the preparation of their offerings, that no amount of Sanskrit scholarship, such as can 
be gained in England, would have been sufficient to unravel the intricate speculations 
concerning the matters which form the bulk of tho Aitareya-br&hmana,.....++6 

The ancient Indian ceremonial, however, is one of the most artificial and complicated 

` forms of worship that can well be imagined ; and though its details are, no doubt, most 
minutely described in the Brâhmanas and the Sûtras, yet, without having seen the actual 
site on which the sacrifices are offered, the altars constructed for the occasion, the 
instruments employed by different priests—the towt-ensemble, in fact, of the sacred rites— 
the reader seems to deal with words, but with words only, and is unable to reproduce in 
his imagination the acts and facts which were intended to be conveyed by them.......... 

Dr. Haug succeeded, however, at last in procuring the assistance of a real Doctor of 
Divinity, who had not only performed the minor Vedic sacrifices, such as the full and 
new moon offerings, but had officiated at some of the great Soma sacrifices, now very 
rarely to be seen in any part of India. He was induced, we are sorry to say, by very 
mercenary considerations, to perform the principal ceremonies in a secluded part of 
Dr, Haug’s premises. This lasted five days, and the same assistance was afterwards ren- 
dered by the same worthy and some of his brethren whenever Dr, Haug was in any doubt 
as to the proper meaning of the ceremonial treatises which give tho outlines of the Vedio 
sacrifices. Dr. Haug was actually allowed to taste that sacred beverage, the Soma, which 
gives health, wealth, wisdom, inspiration, nay immortality, to those who receive it from 
the hands of a twice-born priest.......... 

After having gone through all these ordeals. Dr. Haug may well say that his explana- 
tions of sacrificial terms, as given in the notes, can be relied upon as certain ; that they 
proceed from what he himself witnessed, and what he was able to learn from men who 
had inherited the kowledge from the most ancient times...... tesa 

In the preface to his edition of the Aitareya-br4hmaina, Dr. Haug has thrown out 
some new ideas on the chronology of Vedic literature which deserve careful considera- 
tion. Beginning with the hymns of the Rig-veda, he admits, indeed, that there are in 
that collection ancient and modern hymns, but he doubts whether it will be possible to 
draw a sharp line between what has been called the Chhandas period, representing the 
free growth of sacred poetry, and the Mantra period, during which the ancient hymns 

. were supposed to have been coljected and new ones added, chiefly intended for sacrificial 
- purposes. Dr. Haug maintains that some hymns of a decidedly sacrificial character 
should be ascribed to the earliest period of Vedic poetry, Hoe takes, for instance, the 
hymng describing the horse-sacrifice, and he concludes from the fact that seven priests 


CC-0. In Public Domain. Funding by IKS-MoE 


Digitized by eGangotri and Sarayu Trust. 


1l 


only are mentioned in it by name, and that none of them belongs to the class of the 
UdgAtars (singers) and Brahmans (superintendents), that this hymn was written before the 
astabiishment of these two classes of priests. As these priests are mentioned in other 
Vedic hymns, he concludes that the hymn describing the horse-sacrifice is of a very early 
date, Dr. Haug strengthens his case bya reference to the Zoroastrian ceremonial, in 
which, as he says, the chanters and superintendents aro entirely unknown, whereas the 
other two classes, the Hotars (reciters) and Adhvaryus (assistants) are mentioned by the 
same names as Zaotar and Rathwiskare. The establishment of the two new classes of 
priests would, therefore, seem to have taken place in India after the Zoroastrians had 
separated from the Brahmans ; and Dr. Haug would ascribe the Vedic hymns in which no 
more than two classes of priests are mentioned to a period preceding, others in which the 
other two classes ofipriests are mentioned to a period succeeding, that ancient schism. ...... 
According to Dr. Haug, the period during which the Vedic hymns were composed 
extends from 1400 to 2000 B.0. The oldest hymns, hewever, and the sacrificial formulas 
he would place between 2000 and 2400 B. 0. This period, corresponding to what has been 
called the Chhandas and Mantra poriods, would ibe succeeded by the Brihmana period, 
and Dr. Haug would place the bulk of the Brahmanas, all written in prose, between 1400 
and 1200 B, c. He does not attribute much weight to the distinction made by the Brâh- 
mans themselves between revealed and profane literature, and would place the Sftras 
almost contemporaneous with the Brihmanas. The only fixed point from which he 
starts in his chronological arrangement is the date implied by the position of the 
solstitial points mentioned in a little treatise, the Jyotisa, a date which has been 
accurately fixed by the Rev. R. Main at 1186 B, 0.* Dr. Haug fully admits that such an 
observation was an absolute necessity for the Brahmans in regulating their calendar :...... 
This argument of Dr. Haug’s seems correct as faras the date of the establishment of 
the ceremonial is concerned, and it is curious that several scholars who have lately 
written on the origin of the Vedie calendar, and the possibility ofits foreign origin, should 
not have perceived the intimate relation between that calendar and the whole ceremonial 
system of the Brahmans. Dr. Haug is, no doubt, perfectly right when he claims tho 
invention of the Naksatras, or the Lunar Zodiac of the Brahmans, if we may so call it, 
for India ; he may be right also when he assigns the twelfth century as the earliest date 
for the origin of that simple astronomical system on which the calendar of the Vedio 
festivals is founded. He calls the theories of others, who have lately tried to claim the 
first discovery of the Naksatras for China, Babylon, or some other Asiatic country; 
absurd, and takes no notice of the sanguine expectations of certain scholars, who imagine 
they will soon have discovered the very means of the Indian Nakgatras in Babylonian 
inscriptions, But does it follow that, because the ceremonial presupposes an observation 
of the solstitial points in about the twelfth century, therefore the theological works in 
which that ceremonial is explained, commented upon, and furnished with all kinds of 
mysterious meanings, were composed at that early date ? We sce no stringency whatever 
in this argument of Dr, Haug’s, and we think it will be necessary to look for other 
anchors by which to fix the drifting wrecks of Vedic liberature.......++ 
However intertsing the Brahmanas may be to students of Indian literature, they are 
of small interest to the general reader. The greater portion of them is simply twaddle, 
and what is worse, theological twaddle, No person who is not acquainted beforehand 
with the place which the Bréhmanas fill in the history of the Indian mind, could read 
more than ten pages without being disgusted. To the historian, however, and to the 
philosopher, they are of infinite importance—to the former as a real link between the 
ancient and modern Jiterature of India ; to the latter as a most important phase in the 
growth of human mind, in its passage from health to disease. 


SSS i 
© Sco preface to the fourth volumo of my edition of the Rigyods. 
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PREFACE. 


The present work is the first edition, and first translation of one 
of the most important works of the Bréhmana literature............¢..... Ah 


The editing of the text and the translation of the numerous stories 
contained in the work was a comparatively easy task, and might have 
been carried out as well in Europe by any respectable Sanscrit scholar 
in possession of the necessary materials obtainable there. But the 
case stands diferent with the translation of the technical parts of tho 
work and principally the numerous explanatory notes which are indis- 
pensable for an actual understanding of the book. Though Séyana’s. 
excellent Commentary, which I have used throughout, is a great help 
for making out the proper meaning of many an obscure word, or phrase, 
it is not sufficient for obtaining a complete insight into the real,meaning 
of many terms and passages occurring in the work. Besides, a good many 
passages in the Commentary itself, though they may convey a correct 
meaning, are hardly intelligible to European Sanscrit scholars who: 
have no access to oral sources of information. The difficulties mainly 
lie in the large number of technical terms of the sacrificial art, which 
occur in all Brihmanas, and are, to those uninitiated into the mysteries of | 
this certainly ancient craft, for the most-part unintelligible. It is, there- | 
fore, not surprising that no Sanscrit scholar as yet ever attempted the 
` translation of the whole of a Bréhmana; for the attempt would, in many 
essential points, have proved a failure. 

What might be expected in the explanation of sacrificial terms from 
scholars unaided by oral information, may be learnt from the three vol- 
umes hitherto published of the great Sanscrit Dictionary, compiled by 
Beehtlingk and Roth. The explanations of these terms there given (as 
well as those of many words of the Samhit&) are nothing but guesses, 
‘having no other foundation than the individual opinion of a scholar who 
never made himself familiar with the sacrificial art, even as far as it would 
be possible in Europe, by a careful study of the commentaries on ‘the 
Sûtras and Brahmanas, and who appears to have thought his own con- ~ 
jectures to be superior tothe opinions of the greatest divines of Hindustan, 
who were especially trained for the sacrificial profession from times. 


immemorial. These defects of a work which is in other respects a 
x i 
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monument of gignatic toil and labour, and on account of its containing 
numerous references and quotations extremely useful to the small number 
of Sanscrit scholars who are able to make independent researches, have 
been already repeatedly pointed out by Professor Theodor Goldstiicker, 
one of the most accurate Sanscrit scholars in Europe. Although his 
remarks excited the wrath principally of some savants at Berlin, who had 
tried to praise up the work as a masterpiece of perfection and ingenuity 
almost unparalleled in the history of lexicography, they are, nevertheless, 
though in some points too severe, not quite so undeserved and unjust, 
as the defenders of the Dictionary made them to appear. Goldstticker 
justly does not only find fault with its explanation of ritual terms, but 
with the meanings given to many words in the samhitaé. Though I am far 
from defending even the greater majority of Saéyana’s explanations of the 
more difficult words and sentences of the Samhita, it would have 
been at any rate advisable for the compilers of a Sanscrit Dictionary, 
which includes the Vedic words, to give Sayana’s explanations along with 
their own. Even granted that all Sayana’s explanations are only either 
guesses of his own, or of the great Bhattâchâryas* before him, whose 
labours he principally used, they nevertheless deserve all attention as 
the opinions and observations of men who had a much deeper knowledge 
of the Sanscrit language in general, and the rites of the Vedic religion, 
than any European scholar has ever attained to. It is quite erroneous to 
presuppose, as the editors of the Dictionary appear to do, that Sayana 
himself made the majority of explanations in his Commentary. All 
Pandits who have any knowledge of the subject unanimously assert that 
he used a good many predecessors, and that comparatively few explana- 
tions are entirely hisown. The so-called Kausika Bhasya is said to be 
more ancient than that of Sayana, and also the Ravana ,Bhasya. Both 
are said to be still extant, but I have not yet been able to obtain copies 
of them. 


Seeing the great difficulties, nay impossibility, of attaining to any- 
thing like a real understanding of the sacrificial art from all the numerous 
books I had collected, I made the greatest efforts to obtain oral informa- 


ee SO ES 
7 This is the name of those Hindu scholars who not only learn, as the Bhattas do, 


one of the Vedas completely by heart, but who study the meaning of each verse and word, 
go as to be able to give orally the explanation of any passage required. The number of 
this class of scholarg who represent the Doctors of Hindu theology, is now very 
small. In this partof India, though there are many hundreds of parrotlike repeaters 
of the sacred ‘texts, there is not a single one to be found. Some (three or four) are 
said to be at Benares, They are highly respected, and, as incarnations of Brihaspati— 
the Pandit of the Gods, at certain occasions regularly worshipped. : 
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tion from some of those few Brahmans who are known by the name of 
Srotriyas, or Srautis, and who alone are the preservers of the sacrificial 
mysteries as they descended from the remotest times. The task was no 
easy one, and no European scholar in this country before me even suc- 
ceeded in it. This is not to be wondered at; for the proper knowledge 
of the ritual is everywhere in India now rapidly dying out, and in many 
paris, chiefly in those under British rule, it has already died out. Besides, 
the communication of these mysteries to foreigners is regarded by old 
devout Brahmans (and they alone have the knowledge) as such a mon- 
strous profanation of their sacred creed, and fraught with the most serious 
consequences to their position, that they can only, after long efforts, and 
under payment of very handsome sums, be prevailed upon to give inform- 
ation. Notwithstanding, at length I succeeded in procuring the assistance 
ofa Srauti, who not only had performed the small sacrifices, such as 
the Dargapfirnamisa Isti, but who had even officiated as one of the 
Hotars, or Udgatars, at several Soma sacrifices, which are now very rarely 
brought. In order to obtain a thorough understanding of the whole 
course of an Isti, and a Soma sacrifice, I induced him (about 18 months 
ago) to show me in some secluded place in my premises, the principal 
ceremonies. After the place had been properly arranged, and the neces- 
sary implements brought to the spot, the performance began. I noted 
carefully everything I saw during about five days, and always asked for 
explanation if I did not properly comprehend it. I was always referred 
to the Sûtras and the Prayogas or pocket books of the sacrificial priest, 
so that no deception could take place. All information was conveyed to 
me by means of the Marathi language, of which Ihad by that time 
already acquired a sufficient knowledge for carrying on any conversation. 
In this way I obtained some sort of rough knowledge of the principal 
ceremonies (for they were generally only partially, in order to save time, 
and rapidly performed), which I completed afterwards by oral instruction, 
derived from the same and some other sacrificial priests, and Agnihotris, 
who had the sacrificial operations performed on themselves and in their 
behalf. Thus I was enabled to understand the various Sitras, and 
consequently the technicalities of the Brahmanas. Therefore the explana- 
tions of sacrificial terms, as given in the notes, can be relied upon as 
certain ; for they are neither guesses of my own, nor of any other Hindu 
or European scholar, but proceed from what I have myself witnessed, 
and been taught by the only men who have inherited the knowledge 
from the most ancient times. My notes are therefore, for the most part, 
independent of Sfyana, for I had almost as good sources as he himself 
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had. He, however, does not appear to have troubled himself much with 
a minute study of the actual operations of the sacrificial priests, but 
derived all his knowledge almost entirely from the Sfitras only. 
It had been easy for me to swell by accumulation of notes the work 
to double the size which itis now; but I confined myself to give only 
inoi TeS MOYIL Cee rteerecceecsecorssccssrsccsccersstsseveceeveusseccsevssscsenersseeey 


MARTIN HAUG 


Poona, 22nd November 1863. 
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INTRODUCTION. 
I. 
On the Mantras, Bråhmanas, and Sdtras, and their mutual relationship. 
Probable origin and age of the Mantras, and Bráhmanas. 


The Veda, or Scripture of the Brâhmans, consists, according to the 
opinion of the most eminent divines of Hindustan, of two principal parts, 
viz., Mantra and Brdhmanam. All that is regarded as revelation must 
be brought under these two heads. What of the revealed word is no 
Mantra, that is a Brahmanam ; and what-is no Brihmanam, must be 
a Mantra. This is the line of argument followed by the Brahmanic 
theologians. But this does neither make clear what a Mantra is, nor 
what we have to understand by a Brihmanam. Both terms are technical, 
and their full bearing, and characteristic difference from one another, 
is to be comprehended only from a careful study of those works 
which bear either of these titles. The Brahmanical divines have, of 
course, not failed to give definitions of both, and shown what topics fall 
under the head ofeither. But, as Sayana (in his preface to his Comment- 
ary on the Aitareya Brahmanam) justly remarks, all definitions of either 
term which were attempted, are unsatisfactory. 


[2] We have here nothing to do with the theological definitions of these 
two terms ; we are only concerned with their meaning, from a literary 
point of view. And this we can state without reference to Brahmanic 
authorities. 


Each of the four Vedas (Rik, Yajus, Saman, and Atharvan) has a Mantra, 
as well as a Brihmana portion. The difference between both may be 
briefly stated as follows: That part which contains the sacred -prayers, 
the invocations of the different deities, the sacred verses for chanting 
at the sacrifices, the sacrificial formulas, blessings and curses, pro- 
nounced by priests is called mantra, t.e., the produce of thinking. This 
word is of a very early date; for we findit in the Zend-Avesta in the 
form of manthra also. Its meaning there is that of a sacred prayer, 
or formula, to which a magical effect was ascribed, just as to the Vedic 
mantras. Zoroaster is called a manthran, i.e., a speaker of mantras, and 
one of the earliest names of the Scriptures of the Parsis, is manthra spenta, 
i.e., the holy prayer (now corrupted to mansar spent). : 


See more about it in Goldstiicker, “ Panini, his Place in Sanscrit Literature,” page 68, 
b ? -a 
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This fact clearly shows, that the term mantra in its proper meaning 
was already known at that early period of Aryan history when the 
ancestors of the Brahmans and those of the Parsis (the ancient Iranians) 
lived as brother tribes peacefully together. This time was anterior to the 
combats of [3] the Devas and Asuras, which are so frequently mentioned 
in the Brahmanas, the former representing the Hindus, the latter the 
Iranians.’ 


At this time the whole sacred knowledge was, no doubt, comprised 
by the term mantra. The Brihmanam was unknown ; and there is 
actually nowhere in the whole Zend-Avesta «a word to be found which 
conveys the same or a similar meaning which has been attached to the 
word “ Brahmanam ” in the Indian Literature. 


The Brihmanam always presupposes the Mantra; for without the 
latter it would have no meaning, nay, its very existence would be 
impossible. By “ Brihmanam” we have always to understand that 
part of the Veda (Brahmanical revelation) which contains speculations 
on the meaning of the mantras, gives precepts for their application, 
relates stories of their origin in connection with that of sacrificial rites, 
and explains the secret meaning of the latter. It is, tosay it in short, a 
kind of primitive theology and philosophy of the Brahmans. The objects 
for these theological, philosophical, grammatical, etymological, and 
metrical speculations were the Mantras, and the sacrifices, principally 
the great ones, for the performance of which the Brahmans were actually 
trained, a custom which has obtained almost up to the present day 
in some parts of India (such as Maharastra). 


[4] Etymologically the word is derived from brahmdn® which properly 


2 ‘See my Essays on the Sacred Language, Writings, and Religion of the Parsis, 
pp. 225-29. 

3 Brahman is derived from Brahma. This is an abstract noun, in the neuter gender, 
of a root brih (original from barh), to which the two meanings “ to raise,” and “ to grow” 
are given by the Indian grammarians. The latter thought both meanings so irrecon- 
cilable that they substituted two roots brih. But there is certainly no necessity 
for that. What grows, becomes bigger, and higher and thus“ rising in height,” is 
a necessary consequence of growth, lt is, however, very doubtful whether the root 
brih without a preposition (such as ud) can convey the meaning “to raise.” The 
Meaning “to grow" is at any rate the original one. Thus derived brahma means 
originally “ growth,” That this was the original sense of the word, can be proved from 
other reasons also. Brahma is the same word in every respect, as the baresma of the 
Zend-Avesta, the ‘i’ of Sanscrit, being changed according to the phonetical laws of 
the Zend grammar, into a sibilant. This means a bunch of twigs tied together by 
a reed which is used up to the present day by the Parsi priests when performing, 
the Homa ceremony. The Brahmans use at all their sacrifices a bunch of kusa grass 
which is also tied together. They call it Veda (see Avy, 5r. 8, 1, 11 vedam patnydi pradaya 
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signifies the Brahma priest who must [5] know all Vedas, and understand 
the whole course and meannig of the sacrifice. He is supposed to be a 
perfect master of divinity, and has in this capacity to direct and 
superintend the sacrificial ceremonies. The most eminent of this class 
of priests laid down rules for the proper performance of sacrificial 
rites, explained them, and defended their own opinions, on such topics 
against those of their antagonists; moreover, they delighted in specula- 
tions on matters of a more universal character, on this life, and that life, 
on the best means of securing wealth, progeny, fame, heaven, &c., on 
mind, soul, salvation, the Supreme Being; the dictum of such a Brahma 
priest who passed as a great authority, was called a Bréhmanam. 


vachayet, i.e., after having handed over to the wife of the sacrificer that bunch of kusa 
grass which is called Veda, he should make her repeat this mantra, &c). Veda is a synony- 
mous word for brahma ; for the latter term is often explained by veda (so does Kaiyata 
in his notes on Patafijali’s explanation of PAnini’s Sûtra 6,3, 86, in the -Mahabhasya), 
and thus identified with the designation of the whole body of sacred knowledge of the 
Brahmans. In the Nighantavas, the ancient collection of Vedic words, brahma occurs twice, 
once as a name for“ food” (2, 7),and another time as that for “ wealth.” Both these 
meanings, principally the former, can easily be connected with that of “ growth.” 
They appear to bo founded on passages of the Brâhmanas, where it is said that the Brahma 
is food. Inthe Samhita, however, these meanings are never to be met with ; bat from 
this circumstance it certainly does not follow that they never existed. The meaning 
attached to the word in the Samhit4 appears to be that of “sacred hymn chant.” Séyana 
explains it often by stotra, i.e. the performance of the Sima chanters (see his commentary 
on Rigveda, 7, 22, 9) or by stotrdéni havimasicha (7, 23, 1), i.e. chants and offerings. This 
meaning is, however, not the original one, and does even in the Samhita hardly express 
its proper sense. It cannot be an equivalent either for mantra or sdman or stotram, or 
havis, and if it appear to be used in one of these senses, it means their common source ; for 
the hymn, repeated by the Hotar, as well as the chant of the Sima singers and the obla- 
tions given to the fire by the Adhvaryu, are all equally made sacred by means of their 
participation in the brahma. Such expressions as, “ to make the brahma,”,“‘ to stir up{the 
brahma,” (brahma jinvati) throw some light on its nature. They show ‘as one may clearly | 
gsée from such passages as Taittiriya Brahmanam 1,1) that it was regarded as a latent 
power, liko electricity, which was to be stirred up at the time of the performance of a 
ceremony, The apparatus were the sacred vessels, or the hymns, or chants, So, at a 
cortain ceremony at the morning libation of the Soma feast, the Adhvaryu and Prati- 
pasthâtâr put the two Grahas (Soma cups), called Sukra and Manthi (see Ait. Br. 3, 1) 
together, and address them in the following way, “ Put, ye two ( Grahas)! together the 
Brahma; may ye stir it up for me," &c., (Taittir. Br. 1,1). This evidently means, that 
these two Grahas are put together for the purpose of eliciting the Brahma-power, and alk 
the other powers, dependent upon it, such as the Kgattram, &e. The presence of the 
bruhma at every sacrifice is necessary ; for itis the invisible link connecting the cere- 
mony performed with the fruits wished for, such as sovereignty, leadership, cattle, 
food, &c. 


ented by a bunch of kusa grass, which is 


It is, as we have seen, symbolically repres 
It expresses. 


always wandering from one person to another, as long as the sacrifice lasts. 
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[6] Strictly speaking, only the rule regarding the performance of a parti- 
cular rite, * or the authoritative opinion on a certain point of speculative 
theology went by this name, and we have accordingly in the works called 
Brahmanas, nothing more or less than collections of the dicta of those 
Brahma priests on the topics mentioned. Afterwards the term Brahmanam, 
which originally signified only a single dictum, was applied to the whole 
collection. 


In a still more comprehensive sense we have to understand by 
“ Bréhmana,” a whole kind of literature, including the so-called 
Aranyakas and Upanisads, 


Each Veda has a Bréhmanam, or collection of the dicta of Brahma 
priests, ofits own. But they also show in style, expression, line of argu- 
ment, and object and tendency of their speculations, such a close affinity, 
and even identity, that the common origin of all Brahmanas is indisputable. 
They owe mainly their origin to those Brahmans who constituted them- 
selves into regular sacrificial congregations, in order to perform the so-called 
Sattras or sacrificial sessions, some of which could last for many years. The 
legendary history of India knows of such sessions which are said to have 
lasted for one hundred, and even one thousand years.” Though these reports 
[7] are extravagant, they undoubtedly show that there was a time in Hin- 
dustan when large bodies of Brahmans spent almost their whole lives in 
sacrificing. This time is to be sought for at a very early period of Indian 
history ; for the Brahmanas with their frequent allusions and references 
to the Sattras of the Risis on the banks of the Sarasvati, and those held 
by the half-mythical Angiras, and by the Adityas (a class of gods), or even 
by the cows, trees, snakes, &c., presuppose their existence from times 
immemorial. Likewise we find in the Mahabharata frequent mention made , 
of these sacrificial sessions which constitute one of the characteristic fea- 
tures of the earliest Brahmanic settlements in the northwest of Hindustan. 
It is chiefly at these Sattras that we have to look for the development and 
refinement of the sacrificial art, and the establishment of certain rules 


regarding the performance of sacrificial ceremonies. 


the productive power in nature, which manifests itself in the growth of plants, and all 


other creatures. The sacrificer wishes by means of the mystical process of the sacrifice to 
get hold of it; for only then he is sure of obtaining anything he might wish for. 


4 Soare, for instance, the rules given forthe repetition of the Dúrohaņam (4, 19). 
quoted asa “ Brahmanam” (in 6, 25). See also 8, 2. 


5 See Mah4bharata 3, 105,13, where a Sattra, Istdkrita by name, is mentioned as 
lasting for one thousand years. 


g 
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When the Brahmanas were brought into that form, in which we: 


possess them now, not only the whole kalpa (t.e. the way of performing the 
sacrificial ceremonies) was settled, save some minor points, but even the 
symbolicaland mystical meaning of the majority of rites. It took, no 
doubt, many centuries before the almost endless number of rites and cere- 
monies, and their bewildering complications could form themselves into 
such a regular system of sacrificial rules, as we find already exhibited in 
the Brâhmaņas. For the Sûtras which belong to each class of Brâhmaņas, 
generally contain nothing novel, [8] no innovation in the sacrificial art; 
they supply only the external form to a system which is already complete in 
the Brahmanas, and serve as text-books to the sacrificial priests. And even 
in their arrangement they follow often their Brahmanas to which they be- 
long. So for instance the fourth, fifth, and sixth Adhyayas of the Asvala- 
yana Siitras, which treat of the Agnistoma, Soma sacrifice, and its modi- 
fications, Ukthya, Solagi, and Atiratra, closely correspond to the three 
first books, ‘and the two first chapters of the fourth, of the Aitareya 
Brahmanam ; and the seventh and eighth Adhyâya of those Sûtras treat 
exactly of the same subjects, as the three last chapters of the fourth book, 
and the fifth and sixth books of our Brahmanam, viz., on the various 
parts of the Sattras, or sacrificial sessions, and the numerous recitations 


required for their performance. In many passages, the. Aitareya Brah- 


manam and the Asvalaéyana Sûtras even literally agree. The latter could, 
from their very nature asa “ string of rules” for ‘the guidance of the 
sacrificial priests, dispense with almost all the numerous speculations of 
the meaning and effect of certain verses and rites, and all points of contro- 
versy in which some of the Brahmanas abound ; but as regards the actual 
performance of rites, what mantras were required at certain occasions, and 


in what way they were to be repeated, the Sfitras must give much more 


detail and be far more complete than the Brahmanas. From this nature 
of both classes of works, and the relation in which they stand to one 


> [9] another, it would not be difficult to show, that both might have ori- 


ginated at the same time. Pâņini distinguishes between old and new 
Brahmanas as well as between old and new Kalpa works (Siitras). The 
strict distinction between a Brahmana and Sûtra period is, on a closer 
inquiry, hardly tenable. The Brahmanas were only more complete col- 
lections of the same traditional stock which was in existence on the 
sacrificial art and its meaning than the Sutras, which were compiled 
for practical purposes only. 

We may safely conclude from the complicated nature and the 
multitude of the Brahminical sacrifices which were already developed 
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and almost complete at the time of the composition of the Vedic hymnus, 
not only at that of the Brahmanas, that the compilation of sacrificial 

manuals containing all the rules for the actual performance of the duties 

of a certain class of priests (such as-the Hotris or repeaters of the Rik 

verses, the Udgitris, the chanters of the Rik verses, and the Adhvaryug, 

the manual labourers and sacred cooks), was quite necessary at a very 

early time, certainly not posterior to the collection of the Mantras and 

the dicta of the Brahma priests into separate works. 


The Siitras contain many special rules which will be in vain sought 
for in the Brahmanas, but which are there simply presupposed. So we 
do not find, for instance, the description of the Dargapurnama isthi 
(the New and Full Moon sacrifice), or that of the ChaturmAsya-isti, in the - 
Aitareya Brahmanam, though their names are occasionally mentioned, but 
[10] we find them in the Agvalayana Sûtras. The recital of the Samidhent 
verses (required when kindling the fire at the commencement of any sac- 
rificial rite) is briefly mentioned in the Brahmanas, but minutely described 
in the Sftras (1, 2). That they were left out in the Brihmanam 
cannot be accounted for by assuming that their exposition was alien 
to the purpose of its author, or that they were unknown to him, but 
only by believing, that they were regarded as too trivial matters, too 
commonly known to° deserve any special notice on his part. Certain 
modifications in repeating mantras (required at the great Soma sacri- 
fices), such as the Dûrohanam, the Nytnkha, the peculiar construction 
and repetition of the Solast and Vdlkhilya Sastras, &c., are in the 
Brahmanam almost as minutely aud accurately described, as’ we find 
them in the Siitras (compare, for instance, Ait. Br. 4, 19 with Adv. 
Sr 8. 8, 2). This clearly shows that the authors of the Braélimanas knew 
as well all the details of the sacrificial art as the compilers of the 
Sûtras. The circumstance that many such things, as the recital of the 
Samidheni verses, &c., were left out in the Brahmanam, though they 
are neither very simple to comprehend, nor were they unknown, entitles 
us to assume that they were taught in separate treatises, which could be 
nothing else than works like the present Sûtras. 

The Sfitras which we possess at present are, no doubt, posterior to 
the Br&éhmanas to which they belong; but there is every reason to 
believe that there were Sfitras more ancient, and simple in their [11] style, 
which served the authors of the present ones as sources of information, and 
these works may have been co-eval with the majority of our Brihmanas. 

Although we cannot discover any material difference between the 
Brahmanas and the Sfitras so as to regard the latter as developing and’ 


, 


CC-0. In Public Domain. Funding by IKS-MoE 


Digitized by eGangotri and Sarayu Trust. 
XV 


systematizing the ideas contained in the former, as is the case with 
the Vedanta philosophy in reference to the Upanisads, yet there 
exists one between the Brahmanas, aud the Mantras and hymns. This 
difference is, however, not very great, and can be accounted for partially 
from other causes than that of age. Already the hymns presuppose a 
settled ritual, and contain many speculative ideas similar to those of 
the Brahmanas. 

Some scholars hold that the occurrence of sacrificial terms, or of 
philosophical and mystical ideas, are suggestive of thelate date of the 
hymn in which they are found. But these circumstances do by no 
means afford any sure test as to the relative age of the Vedic hymrs. 
One has even drawn a strict line of distinction between a Mantra and 
Chhandas period, assigning to the former all the sacrificial hymns, 
to the latter those expressive of religious and devotional feelings 
in general, without any reference to sacrificial rites. But I have grave 
doubts whether this distinction will prove tenable on further inquiries, 
chiefly if this question as to the age of a certain hymn is made entirely. — 
to depend upon what period (the Mantra or Chhandas period) it might, 
belong to. There are sacrificial hymns which, to judge from their style 
and their general ideas, must [42] be as ancient as any which, haye been, 
assigned to the Chhandas period. 

I may instance here the hymn required at the horse-sacrifice 
(Rigveda, 1, 162) and the Nabbanedistha, Sakta (10, 61; on its, origin 
sce Ait. Br. 5, 14). The former is assigned by Max Muller ° to, the: 
Mantra period (between 1000-800) on no other ground but because of. 
its containing technical terms of the sacrificial art, But this reason, 
is certainly not suficient to make. it late. On the contrary, its, rather: 
unpolished style, its poor imagery, its beginning with the invocation of. 
the most ancient triad of Indian gods, Mitra, Varuna, and Aryaman, 
the very names of which deities are even to be met with in kindred 
nations, such as the Iranians and Greeks, the mentioning of several 
sacrificial priests by obsolete and uncommon names,—all these circum- 
stances combined tend to show, that it is rather one of the earliest 
than one of the latest productions of Vedic poetry. We find in it the 
sacrificial art, if compared with its description in the Bramanas, in its 
infancy, yet containing. all the germs of the latter system. Because of 
almost all incidents attendant upon a sacrifice being mentioned in this 
hymn, it affords us the best means for investigating into the extent. 


ee eee ne a 


* History of Ancient Sanscrit Literature, page 558, A 
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‘and development of the sacrificial art at the time of its composition, | 
Let us point out some of the most remarkable facts which may be ` 
elicited from it. 
[43] In the fifth verse the names of the performing priests are mentioned. 
They are only six in number, viz. Hotar, Adhvaryu, Avayaj, Agnimindha, 
Gravagrabha, and Samstar. Four of these names are quite uncommon or 
obsolete. Avayaj isthe Pratiprasthitar, Agnimindha (the fire-kindler), 
the Agnidhra, Gravagrabha the Gravastut, and Samstar the Maitravaruna 
of the Brahmanas. The small number of priests at the horse-sacrifice 
(asvamedha), which was at later times, as we may learn from descriptions 
given of it in the epic poems, the greatest, most complicated and costly 
which the Brahmans used to perform, must surprise, principally if we 
consider, that the Agnistoma, which was the most simple Soma sacrifice, 
required for its performance already at the time of the Brihmanas, and 
even anterior to it, sixteen officiating priests. 


' There can be no doubt that in the most ancient times a comparatively 

~ small number of priests was sufficient for the performance of a simple 

animal or Soma sacrifice. The two most ancient offices were those of the 

Hotar and Adhvaryu ; they were known already when the ancient Iranians 

separated from the ancestors of the Hindus ; for we easily recognise them 

by the names Zota and Rathwi (now Gormapted to Raspi) in the Zend- 
Avesta. 


The Pratiprasthatar appears to have been an assistant of the Adh- 
varyu from avery remote time; for we find the two Asvins called the 
two Adhvaryus (Ait. Br. 1, 18), by which expression we can only under- 
stand the Adhvaryu and [14] his constant assistant the Pratiprasthatar. _ 
That thereswas a plurality of Adhvaryus already at the time of the Risis, 
we may learn from several passages of the Samhité of the Rigveda 
(2, 37, 2; 8, 2, 4). 

The fourth priest here mentioned is the Agnidhra ; for by the term 
Agnimindha we can only understand him. His office appears to be very 
old and he is once mentioned by his very name Agnidhra ina Vedic } 
song (2, 36,4). Besides, we meet with the well-known formula which 
he has, as the protector of the sacrifice, to repeat as often as the Adhvaryu 
commences a set of oblations accompanied by the Anuvâkyâ and Yajyé 
mantras of the Hotar. This is astu srausat (1, 139, 1), which he has 
to repeat when the Adhvaryu calls upon him to do so, by the formula’ 
ô érâvaya.” Before he repeats it, he takes a wooden sword, called 


` 


1 This formula is repeated just before the commencement of the so-ealled Prayåjas. | 
Asval, Br. 8, 1, 4, gives the following rules; Adhvaryur dsrdvayati pratydsrdvayed 


‘ 
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sphya” into his hand, and ties round it twelve stalks of kusa grass, called 
idhmasannahandni (what is tied round the wood), making three knots 
(trisandhana). He must hold it up as long as the principal offerings last, 
from [15] the time of the beginning of the PrayAjas till the Svistakrit is 
over. The purpose of this act as explained by the Srotriyas (sacrificial 
priests) of the present day is to keep the Rakgasas and evil spirits away 
from the sacrifice. Now the whole ceremony, along with the formulas 
used, resembles so closely what is recorded in the Zend-Avesta of the 
angel Sraosha (now called Serosh), that we can fairly conclude that the 
office, or at any rate, the : duties, of the Agnidhra priests were already 
known to the Aryas before the Iranians separated from the Indians. 
Serosh, as may be seen from the Serosh Yasht (Yasna 57), holds in his 
hand a sword (énaithis) in order to fight against the Devas, and to keep 
them away from the creation of Ormazd. He first spread the sacred 
grass or twigs; he first repeated (frasravayat) the sacred prayers. His 
very name of Sraosha reminds of the call sraugaf. One of the duties of 
the Agnidhra, or Agnit, was to kindle the fire. Such an office is known 


also to the Parsi ritual. It is that of the Atarevakgo, 7. e. who feeds the - 


fire, a name often applied to the Rathwi, in which we have recognised 
the Adhvaryu. 


_ The fifth priest isthe Grdvagrabha, a name no further mentioned 
“in other Vedic books. Sayana identifies him with the Gravastut’ of the 
ceremonial of the Brahmanas. The office of the latter is to repeat the 
Pavamanya verses when the Soma juice is being prepared. But the 
. name Gravagrabha [16] implies more, for it means, one who holds, or seizes 


the Gravanas!® (Soma squeezing stones). This is done by the Adhvaryu . 


himself. In ancient times the.Soma juice was very likely extracted by 
- that priest who had to repeat the mantras for the purification of the Soma 
juice, that is, by the Gravastut. Such a priest who was.engaged in the 
preparation of the Soma (Homa) juice is also known in the Zend-Avesta. 


Agnidhrah, i. e. the Adhvaryu calls, 6 Srdvaya, to which the Agnidhra responds by astu 
Sraugat. Both formulas are mentioned or alluded to in two Sûtras of Panini (8, 2, 91-92), 
_ who teaches that the first vowel in Srdugat, and the first and second in 6 Sravaya are 
to ke pronounced in the, pluta way, ie. with three moras, Regarding Srdusa¢ Asval. 
gives the same rule (astu Srdusat iti aukaram plévayan); but the pronunciation of 
6 śrâvaya he does not particularly mention. 


* Other interpretations have been given of this word by European scholars. But 
being myself in possession of a sphya, and having seen its use at the sacrifice, I can 
prove beyond any doubt, that it is a wooden sword, 

? On his office, see 6, 1-2, pp. 879-80. 


1 See the note on the preparation of the Soma 7, 82 pp. 488-90. 
c 5 i . gs 
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His.name there is havanan,'* i.e. one who makes or prepares: the 
havana=savana “ libation.” 


The sixth priest mentioned in the ASvamedha hymn is the Samstar, 
i.e. the repeater of Sastras. This is no doubt the Maitravaruna of the 
later ritual, who is several times mentioned by the name of Praésdstar in 
other passages of the Samhita (1, 94,6) and in the Brahmanas. Sayana 
takes the same view. 


Besides the names of the officiating priests, we have to examine some 
of the technical terms of the sacrificial art.. In the 15th verse we find 
[47] the expressions, zstam, vitam, abhigitrtam, vasatkritam, which all refer 
to the repetition of the Yajya mantra by the Hotar when the Adhvaryu is 
ready to throw the offering into the fire. IJstam is the technical term for 
pronouncing the Yajya mantra itself; abhigartam, which is the same as 
âgûrtam, signifies the formula ye yajamahe (generally called âgur) which 
always precedes the Yajya verse; vasatkritam is the pronunciation of 
the formula vausat at the end of the Yajy& verse; vitam refers to the 
formula Agne vihi, which follows the vagatkdra, and is itself followed 
by another vagatkdra (the so-called Anuvastkara). 


Let us now sum up the evidence furnished by this sacrificial hymn 
as bearing upon the history of the sacrificial art in its relationship to the 
mass of other Vedic songs on the one, and to the Brihmanas on the other, 
side, 


In examining the names of the officiating priests, we can here dis- 
cover only two classes instead of the four, known to other Vedic hymns, 
and principally to the Brahmanas. We have only Adhvaryus and Hotris, 
but no Brahma priests, and no Udgatris (chanters). Without the two 
latter classes no solemn sacrifice at which Soma was used could be per- 
formed even at a time far anterior to the Brihmanas. There is no doubt, 
the introduction of each of these two classes marks a new epoch in the 
history of the sacrificial art, just as the separation of the offices of Adh- 


u See Visparad 3,1. The term havana occurs in the Gfithf’s for Homa (Yasna, 10). 

. That it means the same as the Vedic savana with which it is identical follows unmistak- 
ably from the context. A fratarem havanem and an uparem havanem, that is, a first and 

second libation, are even distinguished (Yasna 10, 2 ed. Westergaard). Tho fratarem 

havanem is the práta} savanam, i.e. morning libation of the ritual books; the wparem, i. e, 

latter, following, corresponds to the mddhyandino savanam, The Parsi priests prepare 

up to the present day actually the Homa juice twice when performing the Homa ceremony. 

The first preparation takes place before the Zota (the Hotar of the Brahmans) appears: 


the second commences at the beginning of the proper ceremony, and is finished along, 


with it. ‚The Zota drinks the Homa which was prepared first by the Raspi (Adhvaryu); 
that one prepared during the ceremony is thrown into’s well as a kind of offering. 
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varyu and Hotar in the ante-Vedic times, indicates the first step in the 
development of the art of sacrificing. At that early time when the 
[18] Iranians left their Indian brethren on account of a bitter religious 
contest, which is known in the Brahmanas as the struggle between the 
Devas and Asuras, already the offices of an Adhvaryu and Hotar were 
distinct, as we may learn from the Zend-Avesta, which exhibits the 
religion of the Asuras (Ahura religion, its professors calling themselves 
ahurothoshd=asura-diksd, i.e. initiated into the Asura rites). 

But the offices of Udgatris and that of the Brahma priests were not 
known to the Aryas at that time; they were introduced subsequently, 
after the separation. In many Vedic hymns we find, however, the duties 
principally of the former class (the chanters) mentioned. They are 
often juxtaposed with those of the Hotars. The term for the perform- 
ance of the Hotri-priests is amks, to praise, recite; that for that of the 
Udgatris stu or gd¢ to sing (see, for instance, Rigveda Samh (8, 1,1; 
6, 62,5; 6, 69, 2-3); besides the technical names uktha=Sastra and 
Stoma, sdma, are frequently to be met with (see 8, 1, 15; 3, 3, 6; 6,3; 
16, 9; 14, 11; 6, 24, 7, &c.). Now the absence of all such terms, indica- ` 
tory of the functions of the Udgatris (chanters) in the Asvamedha hymn 
is certainly remarkable. Their not occuring might, perhaps, be accounted 
for by the supposition that the chanters were not required at the hoise 
sacrifice. It is true, several smaller sacrifices, such as the Dargaptrna- 
masa, the Chaturmisya Istis and the animal sacrifice (if performed apart 
without forming part of a Soma sacrifice) are performed without any 
chanting ; [19] but for Soma sacrifices of whatever description, the chanters 
are as indispensable as the Hotars. That the Asvamedha was connected 
with a Soma sacrifice!® already at the time of the composition of the hymn 
in question, undoubtedly follows from the office of Grdvagrdbha being 
mentioned in it; for this priest is only required for the extracting of 
the Soma juice, and has nothing whatever to do with any other sacrificial 
rite. The mentioning of the Samstar (Maitravruna) is another indication 
that the Asvamedha already at that early time was accompanied by a Soma 
sacrifice. For one of the principal duties of the Maitrévaruna, who may 
be called the first assistant of the Hotar, is to repeat Sastras, which are 
only required at Soma sacrifices as the necessary accompaniments of all 
chants. 

Besides the Udgatris, we miss the class of the Brahma priests, viz. 


u According to Asval. Sr. Sdtras (10, 8) thoro aro three Soma days (satyant} required 
for the horse sacrifice. > 
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at all great sacrifices. The Brahma cannot, even at small sacrifices, 
such as the Darsapfrnamasa Isti, be dispensed with. The Brahmana- 
charhst aud Subrahmanya are at Soma sacrifices as indispensable as the 
Maitravaruna; the first has to repeat also Sastras for the chants, the 
latter to invite every day Indra to the Soma feast (see the note to 6,.3, pp: 
382-84). i 


The introduction of the Brahma priest marks no doubt a new era in 
the history of the sacrificial art; [20] for to judge from the nature of his 
duties as superintendent of the sacrifical ceremonies, he was only necessary 
at atime when the sacrifice had become already very complicated, and was 
liable to many mistakes. The origin of the office dates earlier than the 
Brahmanas. Unmistakeable traces of it areto be found already in the 
Samhita of the Rigveda. In one passage 1, 10,1, the Brahma priests 
(brahmanas) are juxtaposed with the Hotris (arkinah) and Udgatris (gdyat- 
rinah). They are there said to ‘‘raise Indra just as (one raises) a reed.” 
Similarly we find together gdyata, chant, samésata, praise, and brahma 

- krinuta make the Brahma (8, 32,17). In 10, 91,10 the Brahmé.is men- 
tioned along with other priests also, such as the Potar, Nestar, &c. The 
little work done by the Brahma priests, or rather their idleness, is men- 
tioned, 8, 92, 30, “ do not be as lazy as a Brahma priest” (mo su brah- 
meva tandrayur bhuvah). That the Brahma priests were thus, reproached 
may clearly be seen from Ait. Brahm. 5, 34. The Brahmé priest 
is the speaker or expounder of religious matters (10, 71,11; 117, 8), in 
which capacity they became the authors of the Brahmanas. That the 
Brahma was expected to know all secret things, may be inferred from 
several passages (10, 85,3; 16; 35; 36). Brihaspati, the teacher of the 
gods, is also called brahmd (10, 143, 3), and Agni is honoured with tbe 
same name (7, 7, 5), as well as his pious worshippers of old, the so-called 
Angirasah (7, 42, 1). Sometimes the name signifies the Brahman as 
distinguished from the Ksattriyas brahmanz rdjant vd (1, 108, 7). 

[21] It is certainly remarkable, that none of the Brahmé priests is to be 
found among the priests enumerated in the Ad’vamedha hymn, and we 
may safely conclude, that their offices were not known at that time. 
The word brahma (neuter) itself occurs in it (in the seventeenth verse), 
“Tf any one, in order to make thee sit, did thee harm by kicking thee 
with his heels, or striking. thee with a whip violently so that thou didst 
snort, I cause all to go off from thee by means of the Brahma, just as 
I make flow (the drops of melted butter) by means of a Sruch (sacrificial 
spoon) over the piece which is among the ready-made offerings (adhvaregu). 
Brahma has here very likely its original meaning, “ the sacrificial grass” 
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-or a certain bunch of it (see the note on pages 4,5 of this Introduction); 
For the meaning “ prayer,” which is here given to it by Sayana, does not 
suit the simile. In order to understand it fully, one has to bear in mind 
that the Adhvaryu after having cooked and made ready any. offering 
(Purodasa or flesh, or Charu, &c.) generally pours from a Sruch some drops 
of melted butter over it. Now the brahma by means of which the priest 
is to soothe all injury which the secrificial horse may have received 
from kicking or striking, is compared with this Sruch; the drops of 
melted butter are then the several stalks of the bunch of the sacrificial 
grass, required at all sacrifices and their taking out, and throwing 
away (as is done at all sacrifices, see note 8 to page 79), is compared to 
the flowing of ‘the drops from the sacrificial spoon. 

Not only is the number of priests less, but the [22] ceremonies are also f 
more simple. It appears from verse 15th, that there was no Puronuvakya 
or introductory mantra required, but the Yajya alone was sufficient. 
The latter consisted already of the same parts as in the Bréhmanas, 
viz. the Agur, the Yajyé mantra, the Vagatkfra and Anuvasatkara 
(see note 32 to page 95, page 126, and note 11 to page 133-34). The 
Agur or the introductory formula, ye yajdmahe, t.e., “ what (gods are), 
those we worship by sacrificing, is very ancient, and seems to go back 
even beyond the properly so-called Vedic times; for we meet it eyen 
with the same name already in the Zend-Avesta (see note 11 to page 
134) ; even a large number of the Parsi prayer formulas commence with 
it up to this day, viz. yuzdmaidé. The Vasatkara or the call vdusat, 
and the Anuvasatkara, or the second call va@usat preceded by Agni rihi, 
i.e, “Agni eat (the food),” must be also very old, though we do not 
find any trace of them in the Parsi ritual, which circumstance can be, 
however, easily accounted for. The first call vdusat being required 
in the very moment of the offering being thrown into the fire, and the 
second at once after it, there was no occasion for them at the Zoroastrian 
sacrifices; for the priests are not allowed to throw flesh, or Homa, or 
even cakes into the fire; they have only to show their offerings to the 
sacred element. In the Samhita itself, the Vasatkara is frequently 
mentioned, and in hymns which show by no means a modern origin (see 
1, 14, 8; 120, 4; 21, 5; 7, 14, 3; 15, 6; 99,7, &c); some of them appar- 
ently allude to the [28] Anuvasatkara, (so, for instance, 7, 156, semém 
vetu vasathritim, ‘may he eat this piece ° offered by the call vausat! vi 
(in vthi) being one of the characteristic terms of the Anuvasatdra). 

From all we have seen as yet it clearly follows that the Asvamedha 
hymn is by no means a late, but a very early, production of Vedic poetry, 
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and that consequently a strict distinction. between a Chhandas and 
Mantra period, making the former by about’ two hundred years older 
than the latter, is hardly admissible. 


The same result is to be gained from a more close examination of 
other pre-eminetly sacrificial hymns, which all would fall under the 
Mantra period. There being here no occasion to investigate into all 
hymns of that character, I will only here make some remarks on the 
Nabhanedistha hymns (10, 61-62). Their history is given in the Ait, 
Brahm. itself (5, 14). They are traced to Manu, the progenitor of 
the human race, who gave them to his son, Nabhdnedistha. He should 
communicate them to the Angiras, for enabling them to perform success- 
fully the ceremonies of tho sixth day (in the Salaha, (see note 9 to page 
279), and receive all their property as a sacrificial reward. 


This whole story appears to have no other foundation, 1° but the two 
hymns themselves, principally the [24] latter. The first is very difficult 
to understand, the second is on the the whole simple. Both are by 
tradition ascribed to Nabhanedistha, the son of Manu, whose existence 
is very doubtful. They differ so much in style, that they cannont have 
the same author. Several traits of the legend, however, are to be found 
in them, The refrain of the first four verses of 10, 62 which is addressed 
tothe Angiras, “receive the son of Manu,” re-occurs in the legend ; also 
the gift ofa thousand. Ina verse of the former (10, 61, 18) the word 


ndbhanedistha occurs, but it does not mean there a human, but somo | 


divine, being. I give the 18th and 19th verses in translation. 
(18) “His relative, the wealthy Nabhanedistha who, directing his 


thoughts towards thee, speaks on looking forward (as follows) ‘this 


our navel is the highest; as often as required I was behind him (the ` 


Nabhanedistha on earth). ” 


(19) “This is my navel, here is what resides with me ; these gods 
are mine ; I am everything. Those who are first born, and those who | 
are born for a second time (by reproduction),—the cow milked that (seed) | 


from the truth; (and) they are born.” +4 


11 It is to be found also with little difference in the Taittiriya Samhita 8, 1, 9, 4-6. 
Instead of the two Suktas (hymns) Manu there ig said to have given his sona Brihmanaml 
onacertain rite concerning the share of Rudra in the Soma libation, to-help the 
Angiras to heayen, The ‘sixth day” is not mentioned in it. The man in ʻa “ blackish 
dress” of the Aitareya Br, is here called Rudra, 


1< The explanation given by Sféyana of these difficult verses is very artificial. He 


tries to get out of the hymn everywhere the story told of N&bhanedistha in tho Ait | 


Br, 5, 14, 
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From these two verses as well as from several others in it (princi- 
pally 2 and 5-8 describing Prajapati’s illicit intercourse with his 
[25] daughter, see Ait. Br. 3,33), we may clearly perceive that NAbhane- 
distha and the hymn in question refer to generation. ‘This view is fully 
corroborated by the application of it at the sacrifice, as expounded by the 
Bréhmanam, and as even pre-supposed in the hymn itself. 


‘We know from various passages of the Brihmanas, that one of the 

principal acts of the sacrificial priests was to make a new body to the 
sacrificer, and produce him anew by mantras, and various rites, by making 
him mystically undergo the same process to which he owed his natural 
life. So, for instance, the whole Pravargya ceremony (see note 1 to pages 
41-43), the Ajya and Pra-uga Sastras (see Ait. Br. 2, 35-38; 3, 2) of the 
morning libation, and the so-called Silpa Gees (6, 27- 31) of the 
Hotri-priests are intended for this purpose. Of the latter the two 
Nabhanedistha hymns form the two first parts, representing the seed 
effused, and its transformation to an embryo in its rudest state (see 6, 27). 
Nabhanedistha is the sperm when effused; after having undergone some 
change in the womb, it is called Naragatsa.’* That the hymn originally 
had such a mystical sense, is evident from the two first verses : 
[26] (1) “May this awful Brahma, which he (Prajapati) thus skilfully 
pronounced in words at the congregation, at the assembly, fill the seven 
Hotars on the day of cooking (the sacrificial food), when his (the sarificer’s) 
parents (and other) liberal men (the priests) are making (his body).” 


(2) “He established (as place) for the reception of his gift the altar 
(vedi), destroying and ejecting the.enemy with his “weapons. (After 
having thus made the place safe) he then hastily under a very loud cry 
poured forth his sperm in one continuous (stream).” 

The meaning of these two verses can only be the following: the poet 
who was no doubt a sacrificial priest himself wishes, that the hymn which 
. he regards as a revelation from Prajapati, who repeated it at the great 
sacrificial session which he is so frequently said to have held, may. fill 
the seven Hotri-priests when they, with the same liberality as Prajapati 


1s This idea must be very old ; for we find an unmistakeable trace of it in the Zoroastrian 
tradition. So we read in the Bundehesh (page 80 in Westergaard’s edition of the Pehlevi 
text) that thesangel Nerioseng (nerioseng yazd=nardsamea yajata in Sanscrit) intercepted 
the three particles of sperm which Zoroaster is said to have once lost, and out of which 
the three great prophets, Oshadar (bdmi), Oshadar mah, and Sosiosh are expected to spring 
at the end of the world. Nerioseng clothed the said sperms with lustre and strength 
(rosnus Zor), and handed them over to Andhit (the Persian Venus) to look at them. They 
are guarded against the attacks of the Devas (the Indian dea by 999,999 Frohars 
(a kind of angels). 


` 
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(when hé poured forth his sperm) are like parents making by their hymng 
the new celestial body to the sacrificer. The place for reception of 
the seed poured out mystically in prayer by the Hotars, is the altar; fo, 
standing near it (and even touching it with their feet) they repeat 
the mantras. The reason that they have to regard the Vedi as the safe 

"receptacle of the seed, is to be sought for in the antecedent of Prajapati, 
who prepared it for the purpose, defending [27] it against the attacks of 
enemies. After having made it safe, he poured out his seed whence then 
all creatures sprang (see Ait. Br. 3, 34). 


Nabhanedistha is, according to the verses above quoted, the 
-heavenly guardian of all germs of generation ; all gods, men, beasts, &c., 
come from him. His assistance is required when the sacrificial priests 
are producing the new celestial body of the sacrificer. He looks down 
‘from heaven at his relative, that is, the seeds containing the germ of 
new life poured out mystically by the Hotars in their prayers. His navel 
is the centre of all births in the universe ; as being nearest (‘ nearest to 
the navel’ is the literal meaning of ndbhdnedistha), he is the guardian of 
all seeds. Every seed on earth has only effect as far as he participates in it. 
We have here the Zoroastrian idea of the Fravashis (Frohars) who are 
the prototypes of all things existing.'® The word nabhdnedistha must be 
very old; for we find it several times in the form nabdnazdista in 
‘the Zend Avesta. It is an epithet of the Fravashis (Yasna, 1, 18. Yashts 


13, 156), and signifies the lineal descendants in future generations’! 
(Vend. 4, 5-10 Westergaard). 


` [28] Although the Nabhanedistha hymn (10, 61) is purely sacrificial, 
-and composed at a time when the Risis already indulged in speculations 
on the mystical meaning of sacrificial rites, no trace can be found, to show 
‘that it is a modern composition. The circumstance, that it is already it _ 
the Aitareya Brahmanam traced to Manu, the progenitor of the human 
race, shows, that its origin is entirely lost in the depths. of antiquity 
The mentioning of Kakgivan in verge 16, and the occurrence of th? 
“seven Hotars” (in the Ist verse) are no proofs of a late origin. For 


See my Essays on the Sacred Language, Writings and Religion of the Parsi 
-page 186. 

11 This is the sense of nordm nabandzdistandm, in the fourth Brargard of the Vendidad 

In the passage in question, the punishment consequent on the breach of a promise is said 

to extend to so and so many nardm nabdnazdistandm, literally, men who are neaté 
the navel of the offender, that is, his lineal descendants, The Pehlevi translation gives!” 
its notes about the same meaning toit. So it has for instance to 4, 5 the note: 300 sanot 
bim dâresn “for three hundred years there will be danger (for the nabdnazdistas)." a 
is also the opinion of many Dasturs, 
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Kakgivan appears as a celebrated Rişi, who was distinguished as 
a great chanter and Soma drinker in many. other passages, principally 
in the first book (see Rigveda Samh. 1, 18, 1-2; 51,13; 116, 7; 117, 6; 
4, 26, 1), who enjoyed the special favour of the Agvins. He is to the 
majority of the Vedic Risis whose hymns are kept, a personage of as 
remote an antiquity as Kavya, Usands, the Angiras, &e. The “seven 
Hotars”’'* occur several times besides (3, 29, 14; 8, 49, 16), most of them 
with their very names, viz., Potar, Nestar, Agnid, Prasdstar, &c., 
(1, 15, 2-5; 9; 1, 94, 6; 10, 91, 10). 

The second Nabhinedistha hymn is certainly later than the first, 
and contains the germs of the later legend on N&bhanedistha. The 
reason that it was also referred to him, is certainly to be sought [29] for 
in the 4th verse, where is said, “This one (i.e. I) speaks through the 
navel,’® (ndbhd), hails you in your residence; hear, O sons of the gods, ye 
Risis (to my speech).” The song is addressed to the Angiras, who are 
requested to receive the poet. The gift of thousand is also mentioned. 

Let us, after this discussion regarding the antiquity of the Asva- 
medha and Nabhanedistha hymns, return to the general question on 
the relationship between the pre-eminently sacrificial mantras and the 
other production of Vedic poetry. 

If we look at the history of poetry with other mane we nowhere 
find profane songs precede religious poetry. The latter owes its origin 
entirely to the practical: worship of beings of a higher order, and must, 
as every art does, go through many phases before it can arrive at any 
state of perfection and refinement. Now, in the collection of the hymns 
of the Rigveda, we find the religious poetry already so highly developed, 
-the language so polished, the metres already so artificially composed, 
as to justify the assumption, that-the songs which have reached our 
time, are not the earliest productions of the poetical genius, and the 
devout mind of the ancient Indians. Generations of poets and many 
family [80] schools in which sacred poetry was regularly taught, just as 
the art of the bards and scalds with the Celtic and Scandinavian 
nations, must have preceded that period to which we owe the present 


1° Thoy are, according to the Brihmanas (sce Ait. Br. 6, 10-12), Hotar, Maitrfvaruna, 
Bréhmanfchhamsi, Achhavika, Potar, Nestar, and Agnidhra. 
=> This expression appears to be strange. It implies a very ancient idea, which must 


have been current with the Iranians and Indians alike. The navel was regarded as ` 


tho seat of an internal light, by means of which the seers received what they called 
revelation. Itis up tothe present day a belief of the Parsi priests, that the Dasturs 
or .High-priests have a fro in their navel, by means of which they es: seo things 
which are hidden. This reminds us of some phenomona in modern somnambulism. 

a 
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collection. If an old song was replaced bya new one, which appeared | 
more beautiful and finished, the former was, in most cases, irrecoverably | 
lost. Old and new poets are frequently mentioned in the hymns of the 
Rigveda; but the more modern Risis of the Vedic period appear not 
to have regarded the productions of their predecessors with any particular 
reverence which might have induced them to keep their early relics, 


Now the question arises, are the finished and polished hymns of 
the Rigveda with their artificial metres the most ancient relics of the 
whole religious literature of the Brahmans, or are still more ancient 
pieces in the other Vedic writings to be found? It is hardly credible, 
that the Brahmanical priests employed at-their sacrifices in the earliest 
times hymns similar to those which were used when the ritual became 
settled. The first sacrifices were no doubt simple offerings performed 
without much ceremonial. A few’ appropriate solemn words, indicating 
the giver, the nature of the offering, the diety to which as well as the 
purpose for which it was offered, and addresses to the objects that 
were offered, were sufficient. All this could be embodied in the sacri- 
ficial formulas known in later times principally by the name of Yajus, 
whilst the older one appears to have been Ya ja (preserved in pra-ydja, 
anu-yajz, &c). The invocation of the deity by different names, [84] and 
its invitation to enjoy the meal prepared, may be equally old. It was 
justly regarded only asa kind of Yajus, and called Nigada?° or Nivid. 
The latter term was principally applied to the enumeration of the 
titles, qualities, &., of a particular deity, accompanied with an invitation. 
At the most ancient times it appears that all sacrificial formulas were 
Spoken by the Hotar alone; the Adhvaryu was only his assistant, who 
arranged the sacrificial compound, provided the implements, and per- 
formed all manual labour. It was only at the time when regular 
metrical verses and hymns were introduced into the ritual, that a part 
of the duties of the Hotar devolved on the Adhvaryu. There are, in | 
the present ritual, traces to be found, that the Hotar actually must 
have performed part of the duties of the Adhvaryu. 


+ 


According to the ritual which appears to have'been in force for 
the last three thousand years without undergoing any considerable — 
change, it is one of the principal duties of the Adhvaryu to give orders | 

2 See Madhusfidana's Prasthfinabheda in Weber's Indische Studien, i, page 14, and 
the Bhigavata Purana 12, 6,52 (in the Bombay edition) where the yajurgana, i, e. the — 
series of Yajus mantras is called niguda. Madhusfdana comprises by this namo, 35 
ib appears, principally the Praişas or orders by tho Adhvaryu to tho other priosts 
to do their respective duties. 
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(pratsa) to most of the officiating priests, to perform their respective 
duties. Now at several occasions, especilly at the more solemn sacrifices, 
the order is to be given either by the Hotar himself, or his principal 
assistant, the Maitravaruna. So, for instance, the order to the slaugh- 
terers of the sacrificial animal, [82] which is known by the name of 
Adhrigu-Praiga-mantra (see Ait. Br. 2, 6-7) is given by the Hotar himself, 
though the formulas of which it is composed have all characteristics 
of what was termed in the ritual Yajus, and consequently assigned 
to the Adhvaryu. At the Soma sacrifice all orders to the Hotar to 
repeat the Yajy& mantra, before the libations are thrown into the fire, 
are to be given by the Maitravaruna, and not by the Adhvaryu. The 
formulas by which the gods are called to appear, the address to the 
fire when it is kindled are repeated by the Hotar, not by the Adhvaryu, 
though they cannot be termed rik, the repetition of which alone was 
in later times regarded as incumbent upon the Hotar. The later rule, 
“The Hotar performs his duties with the Rigveda” (in the introductory 
chapter to the Hiranyakesi and Apastamba Srauta Sutras) is therefore 
not quite correct. The Hotar himself even sacrifices on certain occasions 
what is, according to the later ritual, to be done by the Adhvaryu 
alone, or, when the offering is given as penance, by the Brahma. So, 
for instance, he. sacrifices melted butter before repeating the Asvina 
Sastra (see the note to 4, T, page 268), which is, as far as its principal 
parts are concerned, certainly very ancient. se i 
Now, if wo compare the sacrificial formulas as contained in the 
Yajurveda, and principally the so-called Nigadas, and Nivids, preserved 
in the Brihmanas and Sûtras with the bulk of the Rigveda hymns, we 
come to the conclusion, that the former are more ancient, and served the 
Risis as a kind of [88] sacred text, just as passages of the Bible suggest 
ideas to religious poets among Christians. That Vedic poets were per- 
fectly acquainted with several of such formulas and addresses which 
are still extant, can be proved beyond any doubt, 
_ Reserving a more detailed treatment of this important question to 
a future occasion, I here instance only some of the most striking proofs. ~ 
One reference to the Nivid inserted in the Vaiévadeva hymn at the 
Vaisvadeva Sastra, and my remarks on it (see pages 212-13), the reader 
will find, that the great Risi Visvémitra who with some of his sons are 
the poets of many hymns which we now possess (as, for instance, of the 
whole third Mandala), knew this ancient sacrificial formula very well; 


for one of its sentences setting forth the number of deities is alluded to 
by bim. 
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Certain stereotyped formulas which occur in every Nivid, to what 
ever deity it might be addressed, occur in hymns and even commence 
them. {instance the hymn predem brahma (S; 37), which is certainly 
an allusion to the sentence which occurs in all Nivids, predam brahma — 
predam ksattram (see note 25 on page 189.) That the coincidence jg 
no mere chance follows from some other characteristic Nivid terms made 
use of in the hymn in question ; compare dvitha pra sunvatah with pre. 
dam sunvantam yajamdnam avatu in all Nivids, and kegattriya tvam 

avast with predam ksattram (avatu). 

The Subrahmanya formulas, which is generally calleda Nigada (see 
on it the note to 6, 3 on pages 383-84) [84] is unmistakably alluded to 
in the hymn, 1, 51, principally in the first and thirteenth verses. In both, 
Indra is called mesa, a ram, and vrisanaés vasya mend. 

The call of the Agnidhre, astu srdusat as well as the Agur address- 
ed to the Hotar, hot yaksat, were known to the Risis, as we learn 
from 1, 139, 1. 10. 

The so-called Rituyajas which are extant in a particular collection 
of sacrificial formulas, called praisa sûkta or praisidhyaya, occur even with 
their very words in several hymns, such as 1, 15; 2, 37. (On the Rituydjas, 
see note 35 on pages 135-36). 

The so-called Apri hymns are nothing but a poetical development 
of the more ancient Prayâjas, and Anuydjas (compare the notes 12 on 
page 18 ; 14 on pages 81-82; and 25 on page 110.) 

Many hymns were directly composed not only for sacrificial pur- 
poses in general, but even for particular rites. This is principally the 
case with several hymns of Visvamitra. So, for instance, the whole of 
` hymn 3, 8 añjanti tam adhvare (see about it, Ait. Br. 2, 2) refers only 
to the anointing, erecting, and decorating, of the sacrificial post; 3, 21 
is evidently made for addressing the drops of melted butter which drip 
from the omentum, over which they were poured (see Ait, Br. 2, 12); 3 52, 
celebrates the offering of the Purodaga consisting of fried grains, pap, 
&c., which belongs to each Soma libation (see Ait. Br. 2, 23.) 

The first ten hymns of the first book of the Rigveda Samahita contain, 
as it appears, the Soma ritual [85] of Madhuchhandas, the son of Vidva- 
mitra. It provides, however, only for two libations, viz., the morning and 
midday, The first hymn has exactly the nature of an Ajya hymn, which 
forms the principal part of the first Sastra, the so-called Ajya. The 
second and third hymns contain the Pra-uga Sastra, which is the second 
at the morning libation, in all its particulars. The following seven 
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hymns (4-10) ali celebrate Indra and it appears from some remarks in 
tho Ait. Br. (8, 20, page 192), that in ancient times the midday libation 
belonged exclusively to Indra. The ritual for the evening libation is of 
so peculiar a nature, and so complicated, that we must ascribe to it quite 
a different origin than to the two other libations. 

The hymns 12-23 appear to contain a more comprehensive ritual of 
the Kanva family, which is ancient. The 12th hymn (the first in this 
collection) is addressed to the Agni of the ancestors, the pravara, who 
must be invoked at the commencement of every sacrifice; it contains 
three parts of the later ritual—(a) the pravara, (b) the invocation of Agni 
by the Nigada, and (c) the request to Agni to bring the gods (the so-called 
devdvahanam). The 13th is an apri Sûkta containing the Prayajas, 
which accompany the very first offerings at every sacrifice. 

These three hymns were, it appears, appropriate to a simple Isti, 
as it precedes every greater sacrifice. The following hymns refer to the 
Soma sacrifice, The 15th is a Rituyâja hymn; the Rituyâjas always 
precede the Ajya Sastra. The hymns from [86] 16-19 contain a ritual for 
the midday libation, and in 20-22 we find the principal deities of the 
Sastras of the evening libation. 

The hymns from 44-50 in the first book by Praskanva, the son of 
Kanva, contain, if the Indra hymn (51) is also reckoned, all the principal 
deities, and metres of the Agvina Sastra, the former even in their proper 
order, viz., Agni, Usas, the Asvins, Sirya, Indra (see Ait. Br. 4, 7-11). 

These instances, which could be easily greatly enlarged, will, I 
think, suffice to show that the ritual of the Brahmanas in its main features- 
was almost complete at the time when the principal Rishis, such as the - 
Kanvas, Visvimitra, Vasistha, &c., lived. 

I must lay particular stress on the Nivids which I believe to be 
more ancient than almost all the hymns contained in the Rigveda. The 
principal ones (nine in number)-are all to be found in the notes to my 
translation of the 3rd Pafichika (book). That no attention has been paid 
as yet to these important documents by the few Vedic scholars in 
Europe, is principally owing to the circumstance of their not having been 
known to them. It being now generally believed, that the earliest relics 
of Vedic literature are to be found only in the Rigveda Samhita, it is of 
_course incumbent on me to state briefly the reasons why I refer the so- 
called Nivid to a still more remote antiquity. 

The word nivid frequently occurs in the hymns, and even with 
the epithet pirva or půrvya, old [87] (ce 1, 89, 3; 96, 2; 2, 36,6.) The 
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Marutvatiya Nivid” is, as it appears, even referred to by Vamadeyg 
(4, 18, 7, compared with note 25, on page 189); the repetition of 
the Nivids is juxtaposed with the performance of the chanters, and- 
the recital of the Sastras (6, ‘67, 10). The Brihmanam regards the 
Nivids, particularly that one addressed to Agni, as those words of 
Prajapati, by means of which he created all beings (see Ait. Br. 2, 
33-34). That such an idea, which entirely coincides with the Zoroastrian 
of Ahuramazda (Ormazd) having created the world through the yathd. 
ahi-vairyd prayer (see the 19th chapter of the Yasna), must be more 
ancient than the Brahmanas, we learn from a hymn of the old Risi 
Kutsa, who is already in many Vedic songs looked upon asa sage of the 
remote past. He says (1, 96, 2) that Agni created by means of tho 
“first Nivid” the creatures of the Manus (see page 143). In 1, 89, 3-4,. 
an old Nivid appears to be quoted. For the words which follow tho 
sentence, “we call them with the old Nivid,” bear quite the stamp 
of such a piece. 

Many Nivids, even the majority of them, are certainly lost. But 
the few pieces of this kind of religious literature which are ŝtill extant, 
are sufficient to show that they must be very ancient, and are not to be 
regarded as fabrications of the sacrificial priests at the times when the 
Brahmanas were composed. [88] Their style is,in the main, just the same 
in which the hymns are composed, and far more ancient than that of 
the Brahmanas, They contain, in short sentences, the principal names, 
epithets, and feats of the deity invoked. They haye no regular metro, 

but a kind of rhythmus; or even a parallelismus membrorum as the 
ancient Hebrew poetry. 

The circumstance that in the ritual such a paramount importance 
is attached to such half poetical, half prose pieces as the Nivids are (seo | 
particularly Ait. Br. 2, 33; 3, 10-11), clearly tends to prove, that they 
must have been regarded as very efficacious. This could be hardly 
accounted for ata time when beautiful and finished songs were forth- 
coming in abundance to serve the same purpose, had they not been very 
ancient, and their employment been sanctioned by the example of the 
most ancient Risis. 

We have already seen, that several of those Nivid formulas which 
we have now were known to some Vedic poets. I will give here a few 
more instances. The hymn to the Marutas by Visvémitra (3, 47) is 


a 


evidently based on the Marutvatiya Nivids (see them on page 189); the 
—— 


21 When the word nivid appears often in the plural, then the several p4das, of which | 
the Nivid consists, are to be understood, l 
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verse to Savitar (3, 54, 11) alludes to Savitri Nivids (see them on page 
208); the hymn to Dydvapyithivi (1, 160) is a poetical imitation of the 
Dyavaprithivi Nivids (page 209); the Ribhu hymn (4, 33) resembles very 
much the Ribhu Nivids (page 210), &c. 


Another proof of the high antiquity of the Nivids is furnished 
by the Zend-Avesta. The many prayer [39] formulas in the Yasna which 
commence with nvvaé-ahayémi, i.e, I invite, are exactly of the same 
nature as the Nivids, 


_ The Nivids along with many so-called Yajus formulas which are 
preserved in the Yajurveda, the Nigadas, such as the Subrahmanya and 
the so-called Japa formulas (such as Ait. Br. 2, 38), which are muttered 
with alow voice only, are doubtless the most ancient pieces of Vedic 
poetry. The Risis tried their poetical talent first in the composition of 
Yâjyâs or verses recited at the occasion of an offering being thrown into 
the fire. Thence we meetso many verses requesting the deity to accept 
the offering, and taste it. These Yâjyâs were extended into little songs, 
which, on account of their finished form, were called sitktam, ie. well, 
beautifully spoken. The principal ideas forthe Yâjyâs were furnished 
by the sacrificial formulas in which the Yajurveda abounds, and those of 
the hymns were suggested by the Nigadas and Nivids. There can be 
hardly any doubt, that the oldest hymns which we possess, are purely 
sacrificial, and made only for sacrificial purposes.. Those which express 
more general ideas, or philosophical thoughts, or confessions of sins, 
such as many of those addressed to Varuna, are comparatively late. 

In order to illustrate that the development of the sacrificial and 
religious poetry of the ancient Brahmans took sucha course as here 
described, I may adduce the similar one which we find with the Hebrews. 


‘> The sacrificial ritual of Moses, as laid [40] down in the Leviticus, knows no 


rythmical sentences nor hymns which accompanied the oblations offered 
to Jehovah. It describes only such manual labour, as found with the 
Brahmans its place in the Yajurveda, and mentions but very few and 
simple formulas which the officiating priest appears to have spoken when 
throwing the offering into the fire of the altar. They differed, according 
to the occasion, but very little. The principal formula was NITH nm) 
TH) TWR “a fire offering of pleasant smell for Jehovah,” which exactly cor- 
responds with the Vedic agnaye, indrdya, &c. svahd !” i.e. a good offering to 
Agni, Indra, &c, If it was the solemn holocaustum, then the word Ty, ie. 


“The term svdhd is to be traced to the root dhd, to put, with d@, to put in, into, and 
stands for suddhdé (su-+-ddéd). 1t means the gift which is thrown into the fire, 
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holocaustum, was used in addition (Leviticus 1, 9-13); if it was the got | 
called zebakh shlamtm or sacrifice for continued welfare, the word ond food, 
bread, was added (Levit. 3, 11); if it was a penance, the words NYT DUN 
(Levit. 7, 5), “this is a penance,’ were required. When the priest 
‘absolved a sacrificer who brought an offering as a penance, he appears 
to have used a formula also, which is preserved in the so-frequently 
occuring sentence: 35 odo NUM Ms Ins Woy TON (Lev. iv, 25, 
31: v. 6,10.) “and he (the priest) shall annul the sin which he has 
committed, so that he will be pardoned.” * 


[44] If we compare these formulas with the psalms, which were composed 
and used for the worship of Jehovah, then we find exactly the same 
difference between both, as we discover between the Yajus formulas, 
Nivids, &c., and the finished hymns of the Rigveda Samhita. In 
the same way as there is a considerable interval of time between the 
establishment of the Mosaic ritual and the composition of the psalms, 
we are completely justified in supposing that a similar space of time 
intervened between the Brahmanical ritual with its sacrifical formulas, 
and the composition of the majority of the Vedic hymns. Between 
Moses and David there is an interval of five hundred years, and if we 
assume a similar one between the simple Yajus formulas, and such 
finished hymns as those addressed to Varuna which M. Muller ascribes 
to his Chhandas period, we shall not be in the wrong. 


Another proof that the purely sacrificial poetry is more ancient 
than either profane songs or hymns of amore general religious character, | 
is furnished by the Shi-king or Book of Odes of the Chinese. Of its 
four divisions, viz. kio-fung, i.e. popular songs of the different territories — 
of ancient China, ta-ya and siao ya, i.e. imperial songs, to be used 
with music at the imperial festivals, and sung, i.e. hymns in honour 
of deceased emperors, and vassal kings, the latter, which are of a purely 
sacrificial character, are the most ancient pieces. The three last odes in 
this fourth division go back as far as the commencement of the Shang 
dynasty, which ascended the dragon seat in [42] the year 1766 B.o., whilst 
almost all other pieces in the collection are composed from the earlier 
part of the ‘reign of the Chou dynasty down almost to Confucius’ time 
(from 1120 v.o. till about 600 z.c.) | 

If we consider that the difference of time between the purely sacrifi- 
cial and non-sacrificial hymns of the Chinese thus amounts to about — 


S 3 Tho priest appears to havo addressed these words to the sinnor who was to bo | 
absolved in this manner, “I annul the sin which thou hast committed, and thou shalt | 
be pardoned.” 
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1,000 years, we would not be very wrong. in presuming similar inter- 
vals to exist between the different hymns of the Rigveda. Risis like 
Kavya, Usands, Kaksivat, Hiranyastiipa, to. whom several hymns are, 
traced, were for the Kanvas, Visvamitra, Vasistha, &c., as ancient per- 
sonages, as the emperors Tang (1765 B.o.) and Wuwang (1120 3.0.) 
to Confacious (born 551 B. 0.) 


On account of the utter want of Indian chronology for the Vedic a) 
post-Vedic times, it will be of course for ever impossible to fix exactly 
the age of the several hymns of the Rigveda, as can be done with most 
of the psalms and many of the odes of the .Shi-king. But happily we 
possess at least one astronomical date which furnishes at any rate the ex- 
ternal proof of the high antiquity of Vedic literature, which considerably 
tends to strengthen the internal evidence of the same fact. I here mean 
the well known passage in the Jyotisam, or Vedic calendar, about the 
position of the solstitial points. The position’ there given carries us 

back to the year 1181 according to Archdeacon Pratt’s, and to 1186 
[43] 3.0. according to the Rev. R. Main’s calculations.24 The questions 
on the age of this little treatise and the origin of the Naksatra *5 
System, about which [44] there has been of late so much wrangling 
among the few Sanscrit scholars of Europe and America, are of 


** See the Journal of the Asiatic Society of Bengal of the year 1862 pages 49-50. Max 
Miiller’s Preface to the 4th Volume of his edition of the Rigveda Samhita, page Lxxxv. 


38 There can be hardly any doubt, that the Naksatra system of the Indians, 
Chinese, Persians and Arabs is of a common origin, but it is very difficult to determine 
with what nation it originated. The original number was twenty-eight. I do not 
intend fully to discuss here the important question, but I wish only to direct attention’ 
to the circumstance overlooked as yet by all the writers on “the subject, that the terms 
which the Indians, Arabs, and’Chinese use for expressing the idea “constellation” hayo 
in all the three languages, Sanscrit, Chinese, and Arabic, precisely the same meaning, 
viz. a place where to pass the night, a station. This is certainly no mere chance, 
but can only be accounted for by the supposition, that the framers of the Naksatra 
system regarded the several Naksatras as heavenly stations, or night quarters, where 
the travelling moon was believed to put on his journey through the heavens. Let us 
examine these terms, 


The Chinese expression for Nakgatra is Siu (spelt by Morrison suh and. sew, by 
Medhurst sew with the third or departing tone). The character representing it which . 
is to be found under tho 40th radical, strokes 8 (see Morrison's Chinese Dictionary, 
Vol. 1 page 847) is composed of three signs, viz. that for a roof, that for man, and 
that fora hundred. Its original meaning therefore is “a place where a hundred men 
find shelter, a station or night quarters for a company of soldiers.” The word is, ag 
is the case with most of the Chinese words, used as a substantive, adjective, and verb. 

As a substantive it denotes “a resting place to pass the night at” with a road-house 
(lu shih), i.e. an inn, or a halting place in general ; such places were situated at the 


distance of every thirty Li. Thence it is pie taphoriggly employed to express the 
e * 
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[45] minor importance compared with the fact and the age of the oba | 


vation itself. That an astronomical observation was taken by the 


‘station on the heavens where the travelling moon is supposed to put up. In this 
sense the Chinese speak of ölh shih pd siu “the twenty-eight halting places” (on the 
heavens}. 

As an objective it means past, former, i.e. the night-quarters which were just left, 

In the sense of a verb, but never in that ‘ofa substantive, we find it frequently useq 
in two of the so-called See-shu or four Classical books of the Chinese, viz. the Lun-yu 
(the Confucian Analects) and in M eng-tse, 

«In order to show the use of this important word in the Classical writings, I here 
‘quote some instances : 

(a) intrans, to pass the night, to stop over night, Lun-yu 14, 41; tse lu siu yu Shih-man, 
i.e. Tse-In (one of the most ardent and zealous disciples of Confucius) passed the 
night at Shih-man ; 18.7.8 ibidem 3 chih Tse-lu siu, i.e, he detained Tse-lu to pass 
the night (with him). Meng-tse 2, 2, 11, 1; Meng-tse kiu Tsi sia yu Ohaw i, e 
Meng-tse after having left Tsi, passed the night at Chow ; 2, 2, 12, 4, ibidem: yu 
san siu Ölh héu chith Chow, yu yu sini wei suh, i.e. When I, after having stopped for 
three nights left Chow, I thought in my mind my departure to be speedy still. 

(è) trans. to make pass the night, to keep over night. Lun-yu 10, 8,8:tse yu kung 
pū stu já, when he (Confucius) sacrificed at the Duke's (assisted the Duke in 
Sacrificing) he did not keep the (sacrificial) flesh over night, In this sense it 
is several times metaphorically used ; so Lun-yu 12, 2,2: Tse-lu wu siu no, ie 
Tse-lu never kept a promise over night (he carried it out at one, before he 
went to rest), 

(c) to have taken up his quarters, to be at rest. Lun-yu 7,26: yih pii shé siu, he 
(Confucius) shot, but not with an arrow and string at (animals) which were 
at rest (asleep). 

The Arabic word for the Nakshatras is jie manzil phur, Jj. menazil, “ a place where 

to put up, qurters,” from the root Jj, to make a journey, to putup at a place as a 
guest. 

This name for the. constellations must be very ancient with the Semitic nations, 

for we find it already inthe Old Testament (Book of the Kings ii. 23, 5) in the form 
mbt mazzaloth; it has no proper etymology in Hebrew (for the root i) nazal, to 
which alone it could be traced, means to flow), and is apparently introduced asa foreign 
word from some other Semitic nation, probably the Babylonians, The Jewish commenta- 
tors had no clear Conception of the proper meaning of the word; they take it to 
mean star in general, and then the twelve signs of the Zodiac. But from the context 
ofthe passage in the Book of the Kings, just quoted, where it stands together with 
the moon and the whole host of the heavens (“tor the moon and the mazzaloth and the 
whole host of the heaven”) it undoubtedly follows, that its meaning cannot be “star” in 
general, which idea is expressed by the “whole host of the heavens,” but something 
Particular in the heavens connected with the moon. The use of the same word in 
Arabic for expressing the idea of constellation, heavenly mansions of the moon, proves 
beyond any doubt, that the mazzaloth mean the same. 

Now the Sanscrit word nukgatra hag originally no other meaning than either si 
or manzil have. The arrangement of the meaning of this word which is made in 
Boehtlingk and Roth’s Sanscrit Dictionary is insufficient and treated with the samo 
superficiality as the majority of the more difficult Vedic werds in that much-lauded 
work. They make it to mean star in general (sidus), the stars, and then constellation, 
station of the moon. But the very formation of the word by means of the suffix atra 
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Brahmans as early as the 12th century before Christ is proved be- 
yond any doubt by the date to be elicited from the observation 
itself. If astronomical calculations of past events are of any worth, 
we must accept as settled the date of the position of the solstitial [46} 
points as recorded in the Jyotisam. To believe that such an observation 
was imported from some foreign country, Babylon or China, could be 
absurd, for there is nothing in it to show, that it cannot have been 
made in the north-western part of India, or a closely adjacent country. 
A regulation of the calendar by such observations was an absolute 
necessity for the Brahmans; for the proper time of commencing and 
ending their sacrifices, principally the so-called Sattras or sacrificial 
sessions, could not be known without an accurate knowledge of the time 
of the sun’s northern ‘and southern progress. The knowledge of the 
calendar forms such an essential part of the ritual, that many import- 
ant conditions of the latter cannot be carried out without the former. 
The sacrifices are allowed to commence only at certain lucky constel- 
lations, and in certain months. So, for instance, as a rule, no great 
sacrifice can commence during the sun’s southern progress (dakgindyana); 
for this is regarded up to the present day as an unlucky period by the 


indicates, that something particular must be attached to its meaning ; compare patatra a 
wing, literally a means for flying, vadhatra a weapon, literally a means for striking, yajat- 
ram the keeping of a sacrificial fire, literally the means or place for sacrificing ; uwatra, & 
drinking vessel, literally a place to which a thing goes which holds it. According to 
all analogy we can derive the word only from naks, which is a purely Vedic root, 
and means to “arrive at.’ Thus naksatra etymologically means, either the means 
by which one arrives, or the place where one arrives, & station. This expresses 
most adequately the idea attached by the Indians to the Nakgatras as mansions for 
the travelling moon. Butevenif we waive this derivation, and make it a compound 
of nak (instead of naktd, see Rigveda 7, 71,1) and satra=sattra, a session for the night, 
night quarters, we arrive at the same meaning. The latter derivation is, I think, 
even preferable to the former. The meanings of the word are to be classed as follows : 
(1) station, qurters where to pass thenight. In this sense it is out of use ; (2) especially 
the stations on the heavens where the travelling moon is supposed to put up, the 
twenty-eight constellations ; (3) metonymiclly stars in general, the starry sphere (Rig- 
veda 7, 86,1: naksutram paprathachcha bhitma, he spread the starry sphere, and the 
earth). The latter use is pre-eminently poetical, as poets always can use pars pro toto. 
The naksatrasas stations of the moon were perfectly known ta the Risis, as every 
one can convince himself from the many passages in the Taitiriya Brihmanam, and the 
Atharvaveda, That these books are throughout much later than the songs of the Rigveda 
is just what I have strong reasons to doubt. The arrangement of the meanings of 
naksatra ag given here entirely ‘coincides with all we know of the history of either 
the word siu in Chinese, or manzil, mazzaloth in the semitic languages. The Chinese, 
especially poets, used the word siz in the sense of star or stars in general, and so 
did the Rabbis in the Mishnah and the Talmud, according to the testimony of Juda ,ben 
Karish (see Gesenii Thesaurus Lingus Hebrææ, et Chaldææ ii. page 869). 
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Brahmans, in which even to die is belived to bea misfortune. - The | 
` great sacrifices take placo generally in spring,in the months Chaitra — 


i 


and Vaisdékha (April and May). The sattras which lasted for one-year | 


were, as one may learn from a careful perusal of the 4th book of the 
Aitareya Brahmanam, nothing but an imitation of the sun’s yearly 
course. They were divided into two distinct parts, each consisting of six 
months of thirty days each ; in the midst of both was the Visuvan, i.e. 
equator or central day, cutting the [47] whole Sattra into two halves. The 
‘ceremonies were in both the halves exactly the same ; but they were 
in the latter half performed in an inverted order, This represents the 
‘increase of the days in the northern, and their decrease in the southern 
progress ; for both increase and decrease take place exactly in the same 
proportions. P 
In consideration that these Sattras were already at the time of the 
compilation of the Brahmanas an old institution, we certainly can find 
nothing surprising in the circumstance, that the Indian astronomers 
made the observation above-mentioned so early as the 12th century 
B.o. For the Sattras are certainly as early as, if not earlier than, this 
time. Sattras lasting for sixty years appear even to have been known 
- already to the authors of the Brahmanas (see page 287). 


Now that observation proves two things beyond doubt : (1) That the 
Indians had made already such a considerable progress in astronomical 
science, early in the 12th century, as to enable them to take such obser- 
‘vations; (2) That by that time the whole ritual in its main features 
as laid down in the Brahmanas was complete. 

_ We do not hesitate therefore to assign the composition of the 
bulk of the Brahmanas to the years 1400-1200 B.0.; for the Samhita 
.we require a period of at least 500-600 years, with an interval óf about 


4 


two hundred years between the end of the proper Brahmana period. . | 


Thus we obtain for the bulk of the Samhita the space from 1400-2000; 
the oldest hymns and [48] sacrificial formulas may be a few hundred years 
more ancient still, so that we would fix the very commencement of 
Vedic Literature between 2400-2000 B. o. If we consider the completely 
authenticated antiquity of several of the sacred books of the Chinese, 
such as the original documents, of which the Shu-king, or "Book of 
History, is composed, and the antiquity of the sacrificial songs of the 
Shi-king, which all carry us back to 1700-2200 B.O., it will certainly 
not be surprising that we assign asimilar antiquity to the most an- 
cient parts of the Vedas. For there is nowhere any reason to show, 


E 
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that the Vedas must be less ancient than the earliest parts of the sacred 
booke of the Chinese, but there is on the contrary much ground to believe, 
that they can fully lay claim to the same antiquity. Already at the 
time of the composition of the Brahmanas, which as we have seen, 
cannot be later than about 1200 B.o., the three principal Vedas, t.e. 
their respective Samhitas, were believed to have proceeded directly from 
the mouth of Prajapati, the lord of the creatures, who occupies in the 
early Vedic mythology the same place which is, in the later writings, 
held by Brahmadeva. This could not have been the case, had they not 
been very ancient. In a similar way, the Chinese ascribe the ground 
text of their most ancient and most sacred book, the Y-king, i.e. Book of 
Changes, to a kind of revelation too, which was made to Fuhi, the Adam 
of the Chinese, by a Dragon horse, called Lung-ma. 


Speculations on the nature of the sacrificial rites, [49] and cognate 
topics of a mystical character which form the proper sphere of the Brah- 
manas, commenced already during the Samhita period, as one may learn 
from such hymns as Rigveda 1, 95, and the so-called Vaémana 
Sûkta 1, 164. Even at the time of the composition of the present 
Brahmanas, there existed already some time-hallowed sayings, which 
resemble in every respect those dicta of the Brahma priests, of 
which the bulk of the Brahmanas consists. -I instance here the Brah- 
modyam (Ait. Br.. 5, 25), which was used already at that. time at the 
conclusion of the tenth day’s performance of the Dvâdasâha sacrifice. 
It is, therefore, very, difficult to draw a strict line of separation between 
the period during which the hymns were composed, and that one which 
brought forward the speculations known by the name of Brahmanas. On 
a more close comparison of the mystical parts of the Samhitaé with the 
Brahmanas, one must come to the conclusion, that the latter were com- 
menced already during the period of the former. 

Let us say a few words on the division made of the contents of the 
Brahmanas by the Indian divines and philosophers. According to the 
introductory chapters to the Hiranyakesi (and Apastamba Sûtras) the 
Bréhmanas contain the following topics:— 

(1) Karmavidhdnam, or vidhi, i.e. rules on the performance of 
particular rites. To this class all those sentences in the Brahmanas are 
referred which contain an order-expressed in the potential mood, such as 
yajeta, he ought to sacrifice ; satset, he ought [50] to repeat (such and 
such a verse) ; kurydt, he ought to proceed (in such or such a way), «ec. 
This is the principal part of the Brahmanas, and has for the Brahmans 
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about the same significance as in the Talmudic Literature the halaka 
has for the Jews ; it is simply authoritative. 

(2) Arthavada, This term comprises the numerous explanatory 
remarks on the meaning: of mantras and particular rites, the reasons 
why acertain rite must be performed in a certain way. This is the 
speculative part, and is on account of its containing the germs of all 
Hindu philosophy, and even of grammar, of the greatest importance, 
There is nowhere anything like an approach to a regular system per- 
ceptible, but only occasional remarks bearing on philosophical and 
grammatical topics. For the history of grammar, the fifth Pafchika 


of the Aitareya Brihmanam is ofa particular interest. We learn from | 


it, that at that time not only numerous attempts were made to explain 
the meaning of words by etymology, but that the Brahmans even had 
already commenced to analyse the forms of speech by making distinc- 
tions between singular and plural, present, past, and future tenses, &c, 
The idea of mukti or final absorption in the Supreme Being, as taught 
in the later Vedanta philosophy, is even with most of its particulars 
spoken out in several of those explanatory remarks, I allude here to 


the frequently occurring terms, sayujyatd junction, sarupata identity of | 


form, salokatd identity of place, which mark in the later times different 
stages of the final beatitude. [51] The principal tendency of this part is, 
to show the close connection of the visible and invisible worlds, between 


things on earth, and their counterparts or prototypes in heaven. Pan- | 


theistic ideas pervade all the Braéhmanas, and are already traceable in 
hymns of the Samhita. 

(3) Nindd, censure. This refers Principally to the controversial 
remarks contained in all Brahmanas. There was amongst these ancient 
divines and metaphysicians often difference of opinion as to the perform- 
ance of a certain rite, or the choice of a particular mantra, or their 
meaning. One criticised the practice of the other, and condemned its 
application often in the strongest terms. The censure is generally 
introduced by the expression, “but this opinion is not to be attended to.” 
The sacrificers are often cautioned from adopting such a malpractice, 
by the assertion that if a priest would proceed in such or such a way; 
the sacrificer would lose his life, be burned by the sacrificial fire, &c. 

(4) Sams, i. e. praise, recommendation. This part comprises princi- 
pally those phrases which express that the performance of such or such 4 
rite with the proper knowledge, produces the effect desired. They almost 
invariably contain the expression, ya evam veda, ie. who has such 8 
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knowledge. The extreme frequency of this phrase in the Brahmanas, 
and Upanigads, is probably the reason, that the whole sacred know- 
ledge was comprised afterwards only by the general term veda. Origi- 
nally [52] it appears to have applied to Brahmana like sentences and 
explanations only. 


(5) Purdkalpa, i, e. performance of sacrificial rites in former times. 
Under this head come the numerous stories of the fights of the Devas 
and Asuras, to which the origin of many rites is-attributed, as also all 
legends on the sacrifices performed by the gods. This very interesting 
part forms the historical (or rather legendary) background of the whole 
sacrificial art. All rites were traced to the gods as their originators, 
or even to Prajapati, the Supreme Being, the Lord of creatures. We 
can derive one important historical fact from the legends on the fight 
between the Devas and Asuras, viz., that the religious contest between 
the ancient Indians (represented by the Devas) and the Iranians (repre- 
sented by the Asuras, contained in the name Ahuramazda=Ormazd) took 
place long before the time of the composition of the Brahmanas, that 
is, before the 12th century B.o. Thisis another proof corroborative of 
the high antiquity ascribed by Grecian writers to Zarathustra (Zoroaster), 
the prophet of the Asura nation (Iranians), who did manfully battle 
against idolatry and the worship of the Devas, branded by him as 
“devils.” That contest which must have been lasting for many, years 
appeared to the writers of the Brahmanas as old as the feats of King 
Arthur appear to English writers of the nineteenth century. 


(6) Parakriti, i.e. the achievement or feat of another. This head 
comprises the stories of certain performances of renowned Srotriyas, 
or sacrificial [53] priests, of gifts presented by kings to Brahmans, the 
successes they achieved. The last book of the Aitareya particularly is 
full of this class of topics. 


These six heads are often, however, brought only under two principal 
ones, viz., vidhi and arthavada. The latter then comprises all that is not 
injunction, that is, all topics from 2 to 6. This philosophical division 
exactly corresponds to the division of the contents of the Talmud by the 
Jewish Rabbis into two principal parts, viz: halakah, i.e. rule of con- 
duct, which is as authoritative as the thorah (law of Moses), and haggadah, 
i.e, story, parable, and in fact everything illustrative of the former. 
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Il. 
The Aitareya Bréhmanam in particular. 


The Aitareya Brahmanam is one of the collections of the sayings of 
ancient Brahma priests (divines and philosophers), illustrative and ex. | 
planatory of the duties of the so-called Hotri-priests. The latter perform. 
ing the principal part’of their duties by means of the mantras, termed 
rik, and contained in the so-called Rigveda Samhita, the Aitareya is 
therefore one of the Brahmanas belonging to the Rigveda. There must 
have been, as we may learn from Panini and Pataiijali’s Mahabhasya, a 
much larger number of Brahmanas belonging to each Veda; and even’ 
Sayana, who lived only about four hundred years ago, was acquainted 
with more than we have now. To the Rigveda we know at present 
besides [54] the Aitareya, only the Kausttaki Brahmanam, which is also 
called Sankhayana. Both appear to have been known to the grammarian 
Panini,’ as one may gather from the rule (v. 1, 62) which he gives re- 
garding the formation of names of Brahmanas consisting of thirty and 
forty Adhyâyas; for the Kausitaki actually consists of thirty and the 
Aitareya of forty Adhyayas, which were afterwards divided into eight 
Pajichikas, each of which comprises five Adhyâyas. ; 


The name “ Aitareya” is by-Indian tradition traced to Itard. Sayana 
tells regarding the origin of the name and of the Brahmana itself, in his | 
introduction to the Aitareya Brahmanam, the following story, on the i 

authority of the sampradáya-vidah, i.e. men versed in traditional stories. 
An ancient Risi had among his many wives one who was called Ttarâ. 
She had ason Mahiddsa by name, whois mentioned in the Aitareya 
Araņyaka as Mahidasa Aitareya. The Risi perferred the sons of his 
other wives to Mahidasa, and went even so far as to insult him once by 
‘placing all his other children in his lap to his exclusion. His mother, 
grieved at this ill-treatment of her son, prayed to her family deity 
(kuladevata), the Earth (bhitmi), who appeared in her celestial form in 
the midst of the assembly, placed him on a throne (simhâsana), and a 
gave him asa token of honour for his surpassing all other children in 
learning a boon [55] (vara) which had the appearance of a Brâhmaņa. 
After having received this gift, a Brahmanam consisting of forty Adhyâ- 
yas, which commenced with the words, agnir vai devandm avamo (the first 
sentence of the Aitareya), and ended with strinute strinute (the two 
-last words of the Aitareya), came forth through the mind of Mahdiisa 


—- Se ee 
| The attention of Sanscrit scholars was first directed by Professor Weber at Berlin 
-to this circumstance, 
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Afterwards the Brihmanam, commencing with atha mahdvratam (the 
beginning words of the first Aitareya Aranyaka) and ending with 
Acharya áchârya (the two last words of the third Aranyaka)? was also 
revealed in the shape of the vow of an hermit’ (dranyakavratardpam). 


The Aitareya Brahmanam, as well as the Kausitaki, do not treat 


of all the sacrifices and sacrificial rites which are mentioned and des- 
cribed in the books of Yajurveda, which may be (principally the Sfitras) 
regarded as the proper sacrificial encyclopedic. They were, however, 
perfectly well known to the authors of these Brahmanas, as we may learn 
from the fact, that the names of several sacrifices, such as Vajapeya, Aptor- 


yâma (see 3, 41) are mentioned without the description of the rituals. 


belonging to them. Several things concerning [56] the Hotris whose 
duties principally are treated at every Soma sacrifice are left out. So the 
ceremony of choosing the sacrificial priests (ritvig-varanam) by the sacri- 
ficer, iacluding the Hotars, is left out, as Sayana has already observed. 
But every Héutra-prayoga, i.e. practical hand-book for the Hotri-priests 


(for each sacrifice there are separate prayogas for each set of priests . 


required), commences with it ; the topic is generally treated in the Sfitras 
belonging to the Yajurveda; the principal mantras required at that 
occasion are to be found in the first chapter of the Tandya Bréhmanam 
of the Samaveda. The dialogue used at this occasion is interesting, and 
‘throws some light on the nature and character of some sacrifices; there- 
fore I give here some account of it. 


The person who wishes to perform the Agnistoma sacrifice, for 
instance, sends a delegate called Somapravdka to all Srotriyas (sacrificial 
priests) whose services he wishes to engage for his forthcoming Soma 
sacrifice, to ask whether they would be willing to officiate at this occasion. 
The dialogue between the Somapravaka and the Hotar is as follows: S. 
“There will be a Soma sacrifice of such and such one; you are respect- 
fully requested to act as Hotar at it? H. “What sacrifice is it?” S. 
“The J yotistoma-Agnistoma-Soma sacrifice.’ H. “ What priests (ritvijah) 


1 This remark throws some light on the relationship in which the five treatises, of 
-which the present Aitareya Aranyaka consists, and each of which bears the name 
Granyaka, stand to one another. Only the three first Aranyakas were according to this 
notice regarded asa divine revelation to tho Aitareya Risi; the two others are then 

later additions, and did not form originally part of the Aitareya Aranyaka. 
3 According to Brahminical ideas, a vow, a curse, a blessing, &0., Can assame a visible 


will officiate ?, S. ‘“Visnu, Mitra?” &c. H. “What is the reward for 
eas area ees apne E ; 


+ 


a 


form and so bocome manifest to the mental eyes of men. 
‘ The priests represent the gods, 
f 
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“thé priests ?” S. “One Hundred and twelve cows.” [57] If the priests 


have accepted the invitation, then the sacrificerhas actually to appoint 
them to their respective offices. This is the varanam or selection (of 
the priests). 
The sacrificer first mentions the gods who are to act as his priests, 

“ Agni (the fire) is my Hotar, Aditya (the sun) my Adhvaryu, the Moon 
my Brahma, Parjanya (the god of rain) my Udgatar, the Sky (dkdéa) is 
my Sadasya (superintendent), the waters are my HotraNazhsis (all the 
minor Hotri-priests); the rays my Chamasa Adhvaryus (cup-bearers), 
These divine priests I choose (for my sacrifice).” After having thus ap: 
pointed the gods, who are to act as his divine priests, he now proceeds to 
appoint the “human” (mdnusa) priests. This is at the Agnistoma 

done with the following formula, “I (the name) of such and such a Gotra, 

will bring the Jyotistoma Sacrifice by means of its Agnistoma part, with 

the Rathantara-Pristha, four Stomas (the nine, fifteen, seventeen and 
twenty-one-fold), for which ten things, cows and so on are required, and 

for whichas fee one hundred and twelve cows must be given. At this 

sacrifice be thou my Hotar.”. The Hotar then accepts the appointment by 

the following formula: “May the great thing thou spokest of (unto me), 

the splendour thou spokest of, the glory thou spokest of, the Stoma thou 

spokest of, the way of performance thou spokest of, the enjoyment thou 

spokest of, the satisfaction thou spokest of; may all that thou spokest of 


come to me; may it enter me; may I have enjoyment through it. Agni 


is thy Hotar. He is [58] thy (divine) Hotar. Iam thy (human) Hotar.’ 
All priests are appointed in the same way, and by the same formulas. 


After this disgression let us discuss the contents of the Aitareya 


Brâhmanam. It treats in its eight books, or forty chapters, each of which 
is subdivided into a certain number of kandikds, i.e. small sections, para 
graphs, as we have seen, almost exclusively of the duties of the seven 


Hotri-priests at the great Soma sacrifices, and the different royal inaugu- — 


ation ceremonies. All minor sacrifices and Istis, although they requiré 


the services of a Hotar, are excluded. The Hotri-priests are to be divided © 


“into three distinct classes: (1) The Hotar, the chief of all Hotri-priests. (2) 
The Hotrakas, t.e., the little Hotras; these are, Maitravaruna (Pragastat) | 
Brahmanichhassi, and Achhavaka. (3) The Hotrâsamsinah, ie. tho 


repeaters of the Hotri verses; they are, Potar, Nestar, and A gnidhra. 

; The first thirteen chapters (the two first books, and the three first 
~ chapters (of the third) treat of the duties of the chief Hotar at thé 
Agnigtoma Soma sacrifices only; for this is the model (prakrite) of 


i 
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all Sonia sacrifices whichi lest for one day only (the so-called aikahikasy; 
all other Soma sacrifices of tbe same duration are mere modifications 
(vikriti) of it. Itis regarded as an integral part of the Jyotigtoma, and 
gaid to consist of the following seven sacrifices : (L) Agnistoma, (2) Atyag- 
nistoma, (3) Ukthya, (4) Solasi, (5) Atiratra, (6) Vajapeya, (7) Aptoryama 
Adv. Sr. S. 6, 11). In many places, however, the [59] term Jyotistoma is 
equivalent to Agnistoma. The Aitareya does not know these seven 
parts, as belonging together, but simply remarks, that they follow the 
Agnistoma as their prakriti (3,. 41). The Atyagnistoma is not eyer 
mentioned in it at all. eee 

All the duties of the Hotar at the Agnistoma are mentioned almost in 
the exact order in which they are required. It lasts generally for five 
days. ‘The ceremonies are then divided as follows: Rint! Hen 

First day.—Preliminary ceremonies, such as the election of the 
priests giving them presents (madhupaxka), the Dikgantya Isti, and the 
Dike’ itself. ak 

Second day:—The Prayantya or opening Isti; the buying of the 
Soma; the Atithya Isti, Pravargya, and Upasad twice (once ii the 
forenoon, and once in the afternoon). Oe 

Third day.—Pravargya and Upasad twice again. ie 

Fourth day.—Agnipranayanam, Agni-Soma-pranayanam, Havirdhina 
pranayanam. The animal sacrifice. - i ME 
_ Fifth day.—The squeezing, offering and drinking of the Soma juice 
at the three great Libations, viz. the morning, midday, and evening Liba- 
tions. The concluding Isti (udayantya). Ablution (avabhrita). 

The ceremonies of the four first days are only introductory, but abso- - 
lutely necessary ; for without them no one is allowed to sacrifice and 
drink the Soma juice. The Soma ceremony is the holiest rite in the 
whole Brahmanical service, just as the Homa ceremony of the Parsi 
priests is regarded by them as [60] the most sacred performance. No: 
Parsi priestis allowed to perform it, if he does not very frequently undergo 
the great purification ceremony, called the Barashnom of nine nights. In 
the same way every Brahman has, as often as he brings a Soma sacrifice. 
to undergo the Diksa (see 1, 3; 4,26.) One such ceremony is even not 
considered sufficient. For the sacrifice has besides the Diksa to undergo - 
the Pravargya, which is a similar preparation for the great Soma day. 
Even the animal sacrifice must precede the solemn Soma fiestival; for it 
is of minor importance. The animal is instead of the sacrificer himself. 
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The animal when sacrificed in the fire, goes to the gods, and so does tho 


sacrificer in the shape of the animal (see page 80 of the translation). The 
animal sacrifice is vicarious. Being thus received among the gods, the 
sacrificer is deemed worthy to enjoy the divine beverage, the Soma, anq 
participate in the heavenly king, who is Soma. The drinking of the 
Soma juice makes him a new man; though a new celestial body had been 
prepared for him at the Pravargya ceremony, the enjoyment of the Soma. 
beverage transforms him again; for the nectar of the gods flows for the 
first time in his veins, purifying and sanctifying him. This last birth to 
the complete enjoyment of all divine rights is symbolically indicated in 
rites of the morning libation (see 32, 35; 38; 3, 2). 


The principal features of this Agnistoma sacrifice must be very 
ancient. For we discover them almost complete with the Parsis, 
. They also do not prepare [61] the corresponding Homa (Soma) juice 
alone, but it must always be accompanied with other offerings, 
The Purodisa of the Brahmans, which always belongs to a Soma 
libation, is represented by the Darin (holy bread), the animal offer- 
ing indicated by the ring of hair (varaia) taken from an ox, to 
be placed on the same table with the Homa. The Homa shoots 
are treated in the same way, when brought to the spot, as the 
Brahmans treat them. The Parsi priest sprinkles them with water,’ 
which is exactly the dpydyana ceremony of the Brahmans. He must 
goround the fire with the Homa just as the Brahmans carry the Soma 
round the sacrificial compound (see 1, 14). The ceremonies of preparing 
and drinking both the Homa and Soma juice are quite similar.6 The water 
required for it must be consecrated, which exactly corresponds to the 
Vasativaris and Ekadhands of the Brahmanical Soma service (2, 20). The 
Zota of the Parsis drinks his cup filled with Homa in three turns, so does 
the Hotar also fromthe Graha. After the libation has been poured from 
the Grahas into the fire, and drunk by the Hotar, the Stotras are chanted, 
and then the Sastras belonging to them recited. In a similar way the 
Zota priest repeats, shortly after having enjoyed the Homa, the Gdthds of 
Zarathustra Spitama (Zoroaster), which [62] are metrical compositions, 
and represent the Sastras of the Brahmanical Soma service, He must 
repeat five such Gâthâs, just as there are five Sastras, at the morning 


“The mantra repeated at that occasion is Yasna 10, 1, “May the water-drops (sprinkled 
over the Homa) fall to the destruction of tha Devas, and Deyis, ” 


` “Compare notes 8 on page 118,5 on page 131, 14 on page 187, and my Essays on tho 
Sacred Language, &,, of the Parsis, pages 132-38, 167. : i 
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ànd midday libations, and at the Ukthya Soma sacrifice at the evening 
libations also. 

These are only a few of the points of comparison which I could easily 
enlarge ; but they will be sufficient to show, that the Agnistoma Soma 
sacrifice was originally the same ceremony as the Homa rite of the Parsi ` 
‘priests. The opinions of both the Brahmans and Parsis on the effect of 
the drinking of the Soma (Homa) juice are besides exactly thesame. The 
Brahmans believe that it leads to heaven ; so do the Parsi Priests. They 
say, that Homa is a plant, anda great angel. Any one who has drunk 
the Homa juice becomes united with this angel, and after his death an 
inhabitant of paradise. For the juice which is in the body of the priest 
who has drunk him, goes to heaven, and connects him mystically with the 


angel. 


With particular care are the the so-called Sastras or recitations of 
the Hotri priests treated in the Aitareya Brahmanam. ‘The fifth chapter of 
the second, and the three first chapters of the third book are entirely 
taken up with the exposition of the Shastras of the Hotar at the morning, 
midday, and evening libations. As the reader may learn from a ‘perusal 
principally of the third book, the dastras always belong to Stotras or 
performances by the Sima singers, viz: the Udgatar or chief singer, the 
Prastotar who chants the prelude, and the Pratihartar [63] who chants the 
response. Their recitations must be very ancient, as we have seen ; for 
they are by the name uktha (exactly corresponding to ukhdhem in the Zend 
language) frequently mentioned in the Samhita. A closer examination of 
them will throw much light on the history of the composition of the Vedic 
hymns. As ancient as the Sastras are the Stomas, the exposition of which 
forms one of the topics of the Sâmaveda Brihmanas (see note 18 on page 
237-38). The word stoma is in the form stoma also known in the Zend- 
Avesta.” The Parsi priests understand by it a particular sacrificial 
ceremony of minor importance, which consists in consecrating a meal 
(meatis at this occasion indispensable) in the honour of an angel or a 
deceased person, to be enjoyed afterwards: by’ the whole party assembled. 
That the idea of “sacrificial rite” was attached also by the Brahmans to 
the word, clearly follows from the terms, Agnistoma and Jyotistoma. The 
musical performance which was originally alone called a Stoma, formed a- 
necessary part of certain sacrifices, and was then, as pars pro toto, applied 
to the whole rite. j 

The universal character of the Agnistoma and its meaning is treated 

especially-in the fourth chapter of the third book. In its last chapter, and 
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in the two first of the fourth, the principal modifications of- the Agnistontg | 


are mentioned, and briefly described, vtz, the ae Solasi, and 
Atiratra, along with the Asvina Sastra.. 

The Atiratra sacrifice introduces, however, the [64] Sattras or sacrificial 
sessions, the principal rules for the Hotri performances of which are laid 


down inthe third chapter of the fourth book. They are applicable fo, ` 


Sattras which last for a whole year. The two last chapters of the fourth, 
and the first four chapters of the fifth book describe very minutely the 
duties of the Hotar during the ten principal days of the Dvadasaha which 


may be Performed as a Sattra, or asa Ahina (a Soma sacrifice lasting for 


more than one, and less than thirteen days). 


The last chapter of the fifth book is taken up with miscellaneous | 


matter, such as the penances required of an Agnihotri when he becomes 


guilty of some fault, or if some misfortune should befal him. regarding his — 


duties towards his sacred fires, and the question, whether the Agnihotram 
(daily burnt offering) is to be offered before or after sunrise; it further 
treats of the duties of the Brahma priest, how he has to perform the 
penances for mistakes committed by any one of the performing priests. 

The whole sixth book treats, after some remarks on the offices of the 
Gravastutand Subrahmanya, almost exclusively of the duties of the six 
minor Hotri-priests, principally at the great Soma sacrifices, which 


last for one week atleast, or for a series of weeks (Salaha) We find | 
in it descriptions of the so-called Silpa Sastras, or “skilful (rather | 


very artificial) recitations” of the minor Hotars. These Sastras, prin- | 


eipally the Valakhilyas, the Vrisikapi, Evayamarut, and the so-called 
Kuntapa hymns, are no doubt the latest additions, looking like [65] 


decorations, to the ritual of the Hotri-priests. The whole book has the | 


appearance of a suppliment to the fourth and fifth. 


The seventh and eighth books treat principally of the sacrifices of | 
the Kesattriyas and the relationship in which the princes stand to 


the Brahmans. They are, from an historical point of view, the most 
important part of the whole Brahmanam. 


The seventh book describes first the division of the sacrificial animal 


into thirty-six single pieces, and their distribution among the officiating © 


priests, the sacrificer, his wife, and other persons connected with the 
performance of the sacrifice. 


Then follows a chapter of penances for neglects on the part of an 
Agnihotri, or mishaps which might befal him. This isa continuation of 
the fifth chapter in the fifth book. } 
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In the third chapter we are introduced to the rites of the princely 
inauguration ceremonies connected with a sacrifice, by the story of 
Sunashepa. On account of its containing Rik verses, as well as Gathas 
(stanzas) it was to be told to the king on the day of its inauguration by 
the Hotar. The story is highly interesting ; for it proves beyond doubt 
the existence of human sacrifices among the ancient Brahmans, and shows 
that they were in a half savage state ; for we find here a Brahman selling 
his son to a prince to be immolated. 


: Now three kinds of such inauguratory sacrifices for the king, called 
Réjastyas, are described, viz. [66] Abhiseka, Punarabhiseka, and Mahdbhi- 
seka. The principal part of all these ceremonies consists in the 
sprinkling of holy water over the head of the kings, which is called 
abhiseka, It corresponds to the ceremony of anointing the kings with — 
the Jews. It is of particular interest to observe that the Brahmans at this 
occasion did not allow the king to drink the proper Soma juice, but 
that he had to drink instead of it, a beverage prepared from the roots 
and leaves of several trees. The enjoyment of the Soma juice was 
a privilege reserved by the Brahmans to themselves alone. The king was, 
properly speaking, even not entitled to bring a sacrifice at all. It was 
only for the sake of the most extravagant gifts which the shrewd . 
Brahmans extorted from kings for their offices, that they allowed him 
to bring a sacrifice. But before he could do so, he was to be made first 
a Brahman himself; at the conclusion of the ceremony he had, however, 
to resign his Brahmanship, and return to his former caste. 


The last chapter of the Brahmanam is taken up with the appointment 
by tho king of a duly qualified Brahman to the office of a house-priest, 
who is called purohita, i.e., president, superintendent. The word, as well 
as the office, must be very ancient ; for we find it not only in the Samhita 
of the Rigveda, but-even in the Zend-Avesta. It is, as to etymology, 
the same word as paradhdta,’ which is generally [67] the epithet of one of 
the most ancient Iranian heroes, of Haoshyanha (see Yashts 5, 20; 9, 3; 
15, 7; 17, 24 ed. Westergaard) the Hosheng of the Shahnimah. The 
later Iranian legends, as preserved in the Shahnamah, made of the para- 
dhâtas a whole dynasty of kings, which they call Peshdadzans (the modern 

` Persian corruption of the primitive paradhdta) who then precede the 
Kayanians (the Kavis of the Vedas). This shows that the institution of 


—————_—— 
1 Tbo word purohita is composed of puras before, and hita placed (from the root A 
dhä); so paradhdta also; pard is the Zend form of purd before, which is equivalent to 
puras, and dhdta is the Zend participle of the root dhd. 


ce 
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à Purohita, who was not only a mere house-priest, but a Political fune- 
tionary, goes back to that early period of history when the Iranians and 
Indians lived peacefully together as one nation, The Paradhâtas of the 
Tranian kings appear however not to have been as successful in making 
the Shahs of Iran their slaves, as the Indian Purohitas were in enslay. 
ing the Indian Rajas in the bonds of a spiritual threldom. How far the 
Brahmans must have succeeded in carrying out their design of a spiritual 
supremacy over the royal caste, every reader may learn from this lagt 
chapter, and convince himself at the same time that hierarchical rule wag 


known in the world more than a thousand years before the foundation of ` | 


the Sea of St. Peter, - 

The ceremonial part of the -last book is much enlivened by short 
stories of kings who were said to have performed the “ great inauguration 
ceremony,” and of course attained to Supreme rule over the whole earth 
(that is to say, of three or four Indian principalities), It is an imitation 
of the ceremony by which tlie gods are said to have installed Indra to the 
Sovereignty over them. The whole concludes [68] with the description 
of a magical performance (they are callen krityd) by means of which a 
king can destroy secretly all his enemies, 

After this Summary statement of the contents of the Aitareya Brah- 
manam, the question arises whether the work in its present form is the 
composition of one author or of several. Although there is, as we have 
Seen, a certain plan perceptible, in the arrangement of the subject matter, 
we may easily distinguish some repetitions, discrepancies, and interpola- 
tions, which are hardly explicable if the book had only one author. So 
we find the Ajya hymn at the morning libaticn twice explained in 2, 40 
and 41, but with slight differences ; the origin of the formula, agnir 
deveddhah is mentioned twice 2, 33 and 39, but in the former passage it 


e name “Puroruk” ig given to it. 


-4l appear to be a kind of 
appendix taken from some other source. The Piece 5, 27 is identical 


ain of the same topic, the relation 


bets e Ahîna sacrifices. 
_Tepititions in the 8th book ; so the 13th kandik 


and the 14th with the 19th. The 10th and 11¢ 


‘Kausitaki ; 
astronomy, 
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[69] The style of the Brihmanam is on the whole uniform. There are 
certain phrases which constantly re-occur in the work, as for instance, 
« what is at the sacrifice appropriate, that is successful, when the verse 
(which is repeated) alludes to the ceremony which is being performed ;” 
«(he who should observe a Hotar do so contrary to the precept) should 
tell him® that the gacrificer would die; thus it always happens ;” “This 
is done for production (prajatyai),” &c. The language is, of course, 
like that of all Brahmanas, more recent than that of the Samhita ; but 
itis, however, not the classical Sanscrit. Purely Vedic forms occur, 
such as the infinitive forms in tos, e. g. karttos, arttos, voddhos, mathitos 
(seo 1, 10; 2, 20) generally dependent on 4gvara, i.e. able, who has the 
power, (sgvarak karttok he has the power to do; 4svaro voddhok, he 


has the power to obstruct, &c.), satartavda (from str?) ; stomebhir instead 
of stomdir (4, 15), &c. 

eae bulk of the work appears to have proceeded from one author ; 
some additions were made afterwards. As regards the materials which 
our author, whom we may (with Sayana in various places of his com- 
mentary) call the Aitareya Risi, that is, the Risi of the Aitareya 
Šâkhâ of the Rigveda, used for the compilation of his work, we can 
principally distinguish four kinds, viz. (1) Sacred texts and formulas, 
such as the Adhrigu Praisa mantra (2, 6, 7), the Nivid (2, 34), &e., 
[70] which are, as we have seen, more ancient than the majority of the 
hymns; 2) Gathd, i. e. stanzas, principally impromptus on sacrificial 
things, and topics of a more wordly nature, and Itihdsas, t.e. stories ; (3) 
Rules on the performance of the duties of the Hotripriests ; (4) Theological 
expositions of the meaning of mantras, sacred rites, «c., according to 
the teaching of the most eminent Brahma priests who preceded our 


author. f < 
These materials were worked together by him, but not without 
many additions of his own, and with the view to present to the followers 
of his dakha a kind of encyclopedie of theological learning, and & 
supplement to their Veda. The theology of his Sakha being founded 
on the hymns of the Risis, and the latter being repeated by the Hotri- 
priests only at the sacrifices, he confined himself for the most part to 
the Hotris and their duties. The aim of our author 


the speculations of 2 
ompilers, 2 double one, viz. to 


was. like that of all other Brahmana © 
s The phrase is always elliptical ; itis only ya enam pruydt, if any one should tell 
him; but the meaning of the whole phrase is only that one which is here (and in the 


translation) gtven. 
g 
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Serve practical ‘aswell “as theorétical ends. From.a ee batrei of | 
view it was to be a guide to the repeaters of the mantras of the i igveda, 
an some of their most important performances; but as regards ‘the 
theoretical one, the author intenned to instruct them on the real ends 
of their profession, viz. to make the sacrificer, by means of the mystical 
power ascribed to the mantras, either attain to anything he might 
wish for, or if the Hotar should from some reason- OF other choose ta 
‘do 80, to deprive him through-the same power of his property, children) 
and [74]life. The Hotris could learn from such a book how great their 
z ‘power was as the preservers of the sacred Rik verses. Every one -who 
‘wished to perform a sacrifice as the only means for obtaining ‘the favour 
‘of the gods, was éntirely given up to the hands of the Hotri-priests, 
who could do with’ him what they pleased. 


. The mantras referred to are, for the most part, to be found in the 
Rigveda Samhita which we have at present. There are, however, 
several, quoted, which are not to be met with in it, whence we must 
conclude, that the Samhita of the Aitareyins belonged to a Sakha 
different from that one (the Sakala Sakha) which is at present only 
‘known to us. Asvaliyana, in his Srauta Sitras, which are, as we have 
seen, founded on the Aitareya Brahmanam, generally supplies the text 
of those mantras which are wanting in the Samhita. Several of them 
are in the Atharvaveda Samhita, but they generally show different 
readings. In comparing both, those in the Aévalayana Sûtras, and 
those in the Atharvaveda Samhita, we find that, if there is any difference, 
the text of the Atharva is then always: incorrect, It is remarkable 
that we do not only discover some relationship between the: supposed 
Sakha of the- Aitareyins and the Atharvaveda Samhita; but also between 
the Aitareya and Gopatha Brâhmaņam. Whole kandikâs of the Aitareya 
such as those on the Vaşatkâra (3, 7-8) on AtirAtia (4, 5) are almost 
literally to be found in the Gopatha Brihmanam of thé Atharvaveda. --. ; 

The authors own additions 
remarks, recommending certain pra 
reasons, why a particular rite must 
explanations of apparent anomalies 
however, speak in the first person ; 
of a tradition having descended fr 
the third person by the words, 

‘theologians whose opinions are eith 
mentioned in the third person pl 


consisted principally [72] in critical 
Ctices, and rejecting others, statement of 
be performed in a particular way, and 
in the ritual. The author does never, 
for the whole he has the appearance 
om him. He is referred to only in 
taddha smaha, “this he told.” The 
er accepted or rejected, are generally 
ural by the words “they say.” Now 
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and then they are called mahdvadah, t.e. the speakers of great things, 
-Bút their real name appears to have been Brahmavddins, 7. e. the 
speakers on Brahma (theologians, divines), which term we frequently 
‘meet in the Taittiriya Veda (Black Yajurveda.) ; i , 
< | The work was, like the other Brahmanas, no doubt, like the Samhita, 
‘orally handed down. Some external mark is still visible. “At the end 
‘of each Adhyâya the last word, or phrase, is put twice. The same 
-fact we observe in all ‘other Brahmanas as well as in the Sitras. This 
-was evidently a mark for the repeater as well as the hearer by which 
“to recognise the end ofa chapter, each of which formed a little treatise 
for itself. 

Regarding the repetition of the Brihmanam we have to remark, 
that it is done in avery slow tone, but quite monotonously, whilst 
the Brihmanas of the Yajurveda are recited with the proper accents 
like the Samhitas. Of very frequent occurrence an it is the pluti i.e. 
the lengthening of a vowel to [73] three moras marked by 3. This Pluti 
‘is used in three cases, (1) to ask a question, (2) to deliberate or consider 
“whether a thing should be done or not, and (3) to give some emphasis 
to a certain word. In the two first cases it expresses exactly the idea 
‘of our sign of interrogation, in the latter that of our underlining of 
‘talicising of certain important words. 

Let us make before we conelude some remarks on the principal 
sacrificial and theological ideas (as far 2s they have not been touched 
already) which pervade the Aitareya Brahmanam. ae 

The sacrifice is regarded as the means for obtaining power over this 
-and:the other world, over visible as well as invisible beings, animate as 
well as inanimate creatures. Who knows its proper application, and 
hasit duly performed, is in fact looked upon as the real master of the 
world; for any desire he may entertain, if it be even the most ambitious, 
can be gratified, any object he has in view can be obtained by means of 
it. The Yajña (sacrifice) taken as awholeis conceived to bea kind of 
machinery, in which every piece must tally with the other, or a sort of 
large chain in which no link is allowed to be wanting, or stairease, by 
“which one may ascend to heaven, or as a personage, endowed with all 
the. characteristics of a human-body. ` It exists from eternity, and proced- 
ed from the Supreme Being (Prajapati o* Brahma) along with the Trai- 
widyd, i. e. the three-fold sacred science (the Rik verses, the Samans or 
chants, and the Yajus or sacrificial formulas). The creation of the world 

[74] itself was even regarded as the fruit of sacrifice performed by the 


on 
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Supreme Being. The Yajña exists as an invisible thing at all times, it jy | 
like tho latent power of electricity in an electrifying machine, requiring 


only the operation of a suitable apparatus in order to be oerien pt i 
supposed to extend, when unrolled, from the Ahavanîya or sacrificial 
fire into which all oblations are thrown, to heaven, formin g thus a bridge 
or ladder, by means of which the sacrificer can communicate with the 
world of gods and spirits, and even ascend when pute to their abodes, 
The term for beginning the sacrificial operations is “to spread the saath 
fice ;” this means that the invisible thing, representing the ideal sacri- 


fice which was lying dormant, as it were, is set into motion, in conse: | 
quence of which its several parts or limbs are unfolding themselves, and | 


thus the whole becomes extended.. This ideal sacrifice stands in tho 
closest relationship with all the sacrificial implements, the sacrificial place, 
and all the sacred verses and words spoken during its actual perfor- 
mance. The sacrifice being often represented as a kind of being with 


a body like that of men, certain ceremonies form his head, others his 
neck, otbers his eye, &e. 


all its several parts should tally together, and that consequently there 


ficient in it. This agreeing 
tes its rûpa i.e. form, The 


for which they are repeated, 
ays) when they have the cha- 
If the form is vitiated, the whole 
account of the so extremely com- 
ial being was to be attended by a 
priest (5, 34). Each mistake must 


, le. penance, or propitiatory offering. 
The power and significance of 


consists in their being the masters o 
quently personified by Vach i.e. 
vati, the goddess of learning 
has, according ‘to the Opinio: 
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designs against him) can be killed, and all evil consequences of sin (this 
is termed pipman) be destroyed. The power and effect. of Speech as 
regards the obtaining of any particular thing wished for, mainly lies in 
the form in which it is uttered. Thence [76] the great importance of the 
metres, and the choice of words and terms. Each metre is the invisible 

-master of something obtainable in this world ; it is, as it were, its ex- 
ponent, and ideal. This great significance of the metrical speech is 
derived from the number of syllables of which it consists; for each 
thing has, (just as in the Pythogorean system) a certain numerical pro- 
portion. The Gayatri metre, which cansists of three times eight syllables, 
js the most sacred, and is the proper metre for Agni, the god of fire, 
and chaplain of the gods. It expresses the idea of Brahma; therefore 
the sacrificer must use it when he wishes for anything closely connected 
with the Brahma, such as acquirement of sacred ‘knowledge, and the 
thorough understanding of all problems of theology. The Tristubh, which 
consists of four times eleven syllables, expresses the idea of strength, and 
royal power ; thence itis the proper metre by which Indra, the king of 
the gods, is to be invoked. Any one wishing to obtain strength and 
royal power, ‘principally a Ksattriya, must use it. A variety of it 
the Usnih metre ‘of twenty-eight syllables, is to be employed by a 
gacrificer who aspires for longevity, for twenty-eight ig the symbol of 
life. The Jagati, a metre of forty-eight syllable, expresses the idea of 
cattle. Any one who wishes for wealth in cattle, must use it. The same 
idea (or that of the sacrifice) is expressed by the Pankti metre (five times 
eight syllables). The Brihati, which consists of thirty-six syllables, is 
to be used when a sacrificer is aspiring to fame and renown for this metre 
is the exponent [77] of those ideas. The Anustubh metre, of thirty-two, 
syllables, is the symbol of the celestial world ; thence a candidate for a 
place in heaven has to use it. The Vira} of thirty syllables, is food and 
satisfaction ; thence one who wishes for plenty of food, must employ it. 

The words contained in these different metrical forms must always 

be appropriate to the occasion.. If the oblation is given to Agni, the verse 
repeated must contain his name, or an allusion to it; were it to contain 
the name of Indra, or one of his characteristics, the offering would be 
thrown away. Every act, even the most trifling one, is at the sacrificial 
performance accompanied with mantras, and always such.a verse is to be 
chosen as contains (or is made to contain by interpretation) an allusion to 
it, This will all be clear to the reader on reference, for instance, to D 2 
where the mantras connected with every particular act of the ceremony of 

anointing and erecting the sacrificial post is given. > 
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Of almost equal importance with the metres are the so-calleq | 
Stomas, based alsoon numerical proportions. Mach Stoma: containg a | 


certain number of verses, chanted according to one and the same tune, | 
The number is very often obtained only by. frequent repetition of the sania | 
triplet of verses (see about the particulars of the Stomas note. 18 on | 
pages 237-38 of the translation). Each has, just as the metres, its peculiar | 


symbolical meaning. The ‘Trivrit (nine-fold) stoma, is, for instance, the 
symbol of Brahma, and the theological wisdom, and has Agni, the house- 
priest of the gods, for its deity: the Pañchadasa (fifteen-fold) is the [78] 
Symbol of royal power and thence appropriate to Indra, and the Ksat- 
triyas : the Saptadasa (seventeen-fold) is the exponent of wealth in cattle; 
thence a Vaidya should use it, or any other sacrificer who wishes to obtain 
wealth: the Ekavirhsa-(twenty-one-fold) is the symbol of generation: 
‘thence itis principally to be used at the third libation, many rites of 
‘which refer to the propagation of progeny. The other Stomas, such as 
the Trimava (twenty-seven fold), Trayastrimes'a (thirty-three-fold), &c., 
“have a similarly symbolical meaning. 


Besides the Stomas, the so-called Pristhas {the name of certain 
Samans and their combinations) are a necessary requisite at all the Soma 
‘Sacrifices. They form the centre of all the ceremonies, and the principal 
one of them is always regarded as the womb (yoni) of the sacrificial 
being. They are generally only used at the midday libation. The two 
principal Pristhas are the Rathantara and Brihat Samans (abhitvåâ sûva 
nonuma, and tvâmiddhi havdmahe). They can be used singly, or along 
with one of their kindred (see notes 29 on page 193, 14 on page 282, 


’ for they are regarded on 
the whole as the back of the sacrifice. 5 


$ All these things, metres (chhandas), Stomas and Pristhas, are 
believed to be as eternal and divine, as the w T 


for their repetition 
[79] the everlasting 
the invisible world, 
ic ideas, They are 
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or påda by pada (quarter by quarter), or half verse by half verse. The 
four feet (padas), of which many metres are composed, represent the four 
feet of animals. The repetition of such a verse, half verse by half verse, 
that is, with two stops only, represents the sacrificer who as a human 
being, has two legs. By thus combining the ideas of four and two-footed 
beings, the sacrificer is mystically placed amidst cattle, and obtains 
them, in future, in the largest quantity. Another important point is, 
whether the mantra is repeated upimhsu, ie. with an almost inaudible 
voice, or tisnim, i.e. silently, or with a low and slow voice (mandrasvara), 


or with a middle tone (madhyama), or very loud (uttama). (See 3, 44). 


Among the large number of the sacred words, there are always some 
which have a destructive quality, and must, therefore, be used with great 
caution. In order to protect the sacrificer, as well as himself, from the 
dangerous effects of such words, the repeater must, by means of certain 
other words, or formulas, deprive them of their destructive power, and 
thus propitiate them. This is generally called sénti [80] (propitiation, 
appeasing). Such dangerous words are for instance, vdusat (see 3, 8) and 
rudra, the name of Siva, the god of destruction (8, 34). 


The sacrificer, who is the object of all these mystical operations on 
the part (of the priests) by means of their mantras, chants, and manual 
labour, is not allowed to remain inactive, but he himself has to repeat 
certain mantras, expressive of his desires. When, for instance, the Hotar 
is performing the mystical operation of placing him among cattle, he 
must say, ‘‘May I become rich in cattle!” When the same priest makes 
a firm standing place (a pratisth4) for him, he must say, “‘May I goto 
my place!” Thus he obtains the fulfilment of any desire which might 
be obtainable by means of a particular verse or mode of repeating, or 
chant, or performance of a particular rite, when he repeats the appro- 
priate formula at the right time and occasion. For what he himself 
Speaks, connects him with the ideals of his wishes, which are brought 
within his grasp by the priest. 

The objects sacrificed for are manifold, viz. offspring, cattle, wealth, 
fame, theological learning, skill for performance of sacrifices, and heaven. 
For gaining heaven a Soma sacrifice is indispensable. For the sacred 
Soma juice has, according to the opinions of the ancient Hindu theo- 
logians, pre-eminently the power of uniting the sacrificer on this earth 
with the celestial king Soma, and make him thus one of his subjects, and 
consequently an associate of the gods, and an inhabitant of the celestial 
world. 3 
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the place of another metre. Gayatri aspired after the place of Tristubh 
and Jagati, ‘Tristubh after that of Gayatri and Jagati, and Jagati 
after that of Gayatri and Tristubh. 

Thereupon Prajapati saw this Dvadagaha with metres being removed 
from their proper places (vytilhachhandasa). He took it and sacrificed 
with it. In this way, he made the metres, obtain (fulfilment of) all their 
desires. Ele who has such a knowledge, obtains (fulfilment of) all desires. 

The Hotar removes the metres from their proper places, in order that 
the sacrifice should not lose its essence. 

This circumstance that the Hotar changes the proper place of the 
metres has its analogy in the fact [308] that (great) people when travelling 
(to a distant place) yoke to their carriages, at every stage, fresh horses or 
oxen which are not fatigued. Just in the same way, the sacrificers travel 
to the celestial world by employing at every stage fresh metres (repre- 
senting the horses or oxen) which are not fatigued. (This results) from 
changing the places of the metres. 

These two worlds (heaven and earth) were (once) joined. . (Subse- 
quently) they separated. (After their separation) there fell neither rain, 
nor was there sunshine. The five classes of beings (gods, men, &c.) then 
did not keep peace with one another. (Thereupon) the gods brought 
about a reconciliation of both these worlds. Both contracted with one 
anothor a marriage, according to the rites observed by the gods. 

In the form of the Rathantara Saman, this earth is wedded to heaven; ` 
and in the form of the Brihat Saman, heaven is wedded to the earth. 
(And again) in the form of the Naudhasa Siman, the earth is wedded to kia 
heaven ; and in the form of the Syaita Saman, heaven is wedded to the 
earth. 

Tn the form of smoke, this earth is wedded to heaven; in the form of 
rain, heaven 18 wedded to the earth. 

The earth put a place fit for offering sacrifices to the gods into 
heaven. Heaven (then) put cattle on the earth. 

; The place fit for offering sacrifices to the gods whieh the earth put 
in heaven is that black spot in the moon: 

This is the reason that they perform their sacrifice in those half 
months in which the moon is waxing and full (for only then that black 
spot is visible); for they only wish to obtain that (black spot at . 

_ Heaven (put) on the earth herbs for pasturage. 3 
son of Kavasa, said : O Janamejaya, what is (to be nd 
L309] posa (fodder) and asa (herbs of pasturas 
that thoso who care for what procecds + 
1 f 
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put the quesiion (when sending a cow to a pasiurage), are there tists 
t.e., herbs of pasturage? For ûșa is fodder. 

That world turned towards this world, surrounding it. 
heaven and earth were produced. Neither came heaven from the 
the earth from the air, 


Th enco 
ai r, nor 


28. 
(On thé Sama Pristhas.) ° 


At the beginning, there were Brihat and Rathantaram ; through them 
there were Speech and Mind. Rathantaram is Speech, Brihat is Mind, 
Brihat being first created, thought Rathantaram to be inferior ; the 
Rathantaram put an embryo in its body and brought forth Vairiipam, 
These two, Rathantaram and Vairûpam joined, thought Brihat to be in- 
ferior to them; Brihat put an embryo in its own body, whence the 
Vairajam was produced. These two, Brihat and Vairâjam joined, thought 
Rathantaram and Vairipam to be inferior to them. MRathantaram then 
put an embryo in its body, whence the Sakvaram was produced. Theseo 


three, Rathantaram, Vairûpam, and Sakvaram thought Brihat and Vaira- 
jam to be inferior to them. Brihat th 
whence the Raivatam was produced. These three Samans on each side 
(Rathantaram, Vairtipam, S 
became the six Prigthas, 7 
At this (time, when the Sam 
(Gayatri, Tristubh, and Jagati 
six Pristhas, Gayatrt put 


isthas. 
also) becomes 


‘ FIFTH CHAPTER, 
(7 he Two First Days of the Dvádasáha Sacrifice) 
29. 


(The Sastras of the Morning and Midday Libations on the First Day.) 
Agni is the leading deity of the first day. The Stoma (required) ig 
Sce Page 214, 


show why on certai sah 
n, and on others the Brih i Pepi Tio eee, 
. Seo on these different Samans 4, 13, ` DE EA 
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Mrivrit (the nine-fold), the Saman Rathantaram, the metre Gåyatri. He. 
who knows what deity, what Stoma, what Saman, what metre (are re- 
quired on the first day), becomes successful by it. The words dand pra 
are the characteristics of the first day. (Further) characteristics of this 
day are: yukla joined, ratha carriage, déu swift, på to drink, © the 
mentioning of the deities in the first padas (of the verses repeated) by 
their very names, the allusion to this world (earth), Samans akin to Ra- 
thantaram, metres akin to Gayatri, the future of kri to make. 

The Ajya hymn of the first day is, upa prayanto adhvaram (1, 74); 
for it contains the term pra, which is a characteristic of the first day. 

[311] The Pra-uga dastram is, vdyavdydhe darsateme (1, 2-3); for it 
contains the term @, a characteristic of the first day. 

The Pratipad (beginning) of the Marutvatiya Sastra is, â td ratham 
yathotaye (8, 57, 1-8); its Anuchara (sequel), idam waso sutam andhak 
(8, 2, 1-3); they contain the terms ratha and piba (drink), which are 
characteristics of the first day. 

The Indra-Nihava Pragitha is, indra nediya ed ihe (Valakh. 5, 5-6); 
here the deity is mentioned in the first pada, which is a characteristic of 
the first day. 

-The Brahmanaspatya Pragâtha is, prailw Brahmanaspatth (1, 40, 3-4); 
it contains the term pra, which is a characteristic of the first day. 

The Dhâyyâs are, agnir netd, tvam Soma kratubhik, pinvanty apak 
(Ait. Br. 3, 18); here are the deities mentioned in the first padas, which 
is a characteristic of the first day. i 

The Marutvatiya Pragitha is, prava indrdya brihate (8, 78, 3-4); it 
contains the term pra, which is a characteristic of the first day. 

Tho (Nivid) hymn is, 4 ydtv indro vase (4, 21); it contains the term 4, 
which is a characteristic of the first day. ; 


(Niskevalya Sastra) 


The Rathantara Pristham is, abhi två súra nonumo (7, 32, 22-23) and 
abhi två pdrvapttaye (8, 3, 7-8) ; (this is done) ata Rathantara day, of 
which characteristic the first day is. 

The Dhayya is, yad vavana (Ait. Br. 3, 22); it contains the term @, 
which is a characteristic of the first day. ` 

The Sama Pragâtha is, piba sulasya (8, 3, 1-2); it contains the 
term piba, “ drink,” which is a characteristic of the first day. 

The Tarksyam is, tyam ú su rajinam (Ait. Br. 4, 20). The Totar 
repeats it before the (Nivid) hymn [312] (of the Nigkevalya Sept 
The Tarksyam is safe journey: dt is repeated) for securing safety. 
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Ile who has such a knowledge makes his journey in safety and reaches 

ar in safety. 
the end of the year i a 

(The Rest of the Niskevalya Sastra, and the Sastras of the Bening 

Libation) 

The (Nivid) hymn (of the Niskevalya Sastra) is, å na andro dûråd 
(4, 20) ; it contains the term â, which is a characteristic of the first day, 

Both Nivid hymns, that of the Marutvatiya as well as that of the 
‘Niskevalya Sastras are (so called) Sampåtas. '. Vamadeva, after having 
seen (once) these (three) worlds, got possession of them (samopatat) by 
means of the Sarpdtas. On account of his getting possession of (sampati) 
by means of the Sampitas, they are called by this name (sathpatas). 

The reason that the Hotar, on the first day, repeats two Sam pata 


hymns, is, to reach the celestial world, to get possession of it, and join 
(its inhabitants). 


The Pratipad (beginning verse) of the Vaisy 
first day, which is a Rathantara day 
(5, 82, 1-3); its Anuchara (sequel) is, adya no deva savitar (5, 82, 4-6) 
It is used at a Rathantara day, which is characteristic of the first day. 

The (Nivid) hymn for Savitar is, yurijate mana uta (5, 81) 
tains the term yuj to join, which is a characteristic of the first d 

The (Nivid) hymn for Heaven and E 

159) ; it contains the pra, which is 


adeva Sastra on the 
? [813] is, tat savitur vpinimahe, 


; it con- 
ay. 

arth is, pra dydvd ya jnaih (1, 
a characteristic of the first day. 

The (Nivid) hymn for the Ribhus is, theha vo manasd (3, 60). Ilit 
vould contain pra, and å, the (proper) characteristics of the first day, 
all would be pra, i, @, going forth, and consequent] 
depart (prdisyan) from this world. This is the 
repeats on the first day (ag Nivid hymn for He 
mano though it does not contain the term charac 


then 
y the sacrificers would 


aven and Earth) iheha 
teristic of the first day) 


and fifth. Såy, 
he Rathantara 
he Sima prayoga 
» in this part of India, 


ars ago) which ig in my i 
: Possession. The triplet addressed to 
Savitar ig always (at all Soma sacrifices) the Opening of the qe Sastra on the 
evening libation ; but on the first day of the- DyAdasiha, 


there is besides the Arbhava 


hich ig required at the 


ol ee aS ay. wrote that ©xplanation on] t lain the 
term réthantara, This ae a E only to explain | 
Baiia nos s only that this is done on the « Rathantara day.” Tho 


é - 


724, 
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Tha, ùe., here, is this world. By doing so, the Hotar makes the sacrificers. 


enjoy this world. 


The (Nivid) hymn for the Visvedevah is, devdn huve brihach chha-; 


vasah svastaye (10, 66). ‘The deities are mentioned in the first pada, 
which is a characteristic of the first day. 


The reason that the Hotar repeats this hymn (as Nivid Sûkta) for the 


Visvedevah on the first day, is to make the journey (of the sacrificers) safe, 
because those who hold a session lasting for a year, or who perform the 
Dvadagiha, are going to set out on a long journey. Thus the Hotar makes 
(for them) the journey safe. 

He who has such a knowledge reaches in safety the end of the year, 
as well as those who have a Hotar knowing this and acting accordingly. 

The Partipad of the Agnimaruta Sastra is, vais vanardya prithu- 
pajase (3, 3). The deity (Vaisvanara) [314] is mentioned in the first 
pada, which is a characteristic of the first day. 


The (Nivid) hymn for the Marutas is, pra tvaksasah pra tavasah (1, 


87). It contains the term pra, which is a characteristic of the first 
- day. 

He repeats the Jatavedas verse, jatavedase sunavama (1, 99, 1) before 
(the Jâtavedâs) hymn. The Jâtavedâs verse is safe journey. (lt is 
repeated) for securing a safe journey. Thus he secures a safe journey , 
(for the sacrificer). He who has such a knowledge reaches in safety 
the end of the year. 

The (Nivid) hymn for Jatavedis is, pra tavyasim navyasim (1, 143), 
Tt contains the term pra, which is a characteristic of the first day. 

The Agnimaruta Sastra (of the first day of the Dvâdasâha) is the 
same as in the Agnistoma®’. The creatures live on what is performed 
equally in the sacrifice (i.e. in several different kinds of sacrifices). 
Thence the Agnimfruta Sastra (of the first day of the Dvadasaha) is 
identical (with that of the Agnistoma). 

31 
(The Characteristics of the Second Day-of the Dvddastha. The Sastras of 
the Morning and Midday Libations. Story of Sarydta, the son of Manu) 

- Indra is the leading deity of the second day; the Stoma (required) 
is the fifteen-fold (pañchadaśa), the Saman is Bribat, the metre is Tris- 
tubh. He who knows what deity, what Stoma, what Saman, what 
metre (are required for the second day) succeeds by it. On the second 
day, neither â nor pra (the characteristics of the first day) are used, but. 
sthâ (derivations from this root) “ to stand, ” is the characteristic. Other 


a 
& 


3 See 3, 35-38, 
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characteristics of the second day are, ûrdhva [815] upwards, prati to. 


wards, antar in, between, vyzsan male, tridhan growing, the deities men. | 
a 


tioned (by their names) in the second pada, the allusion to the air 
region, what has the nature of the Brihat Saman, what has the 
the Tristubh the present tense’. 


The Ajya (hymn) of the second day is, agnim dadtam op 
(1, 12); this contains the present tense (in vpinémahe), which is 
teristic of the second day. 


> y 
nature of 


inémahe 
a charac. 


The pra-uga Sastra is, vdyo ye te sahasrino (2, 41); it contains the | 


term vpidhan growing, increasing, in the words sulah soma vitå ridha 
(2, 41, 4), which is a characteristic of the second day. 

The Pratipad (beginning) of the Marutvatiya Sastra is, visednarasya 
vaspatim (8, 57, 4-6), and its Anuchara (sequel), indra it Somapå (8, 2, 
46). They contain the terms vridhan (8, 57, 5) and antar (8, 2, 5), which 
are characteristics of the second day. 

‘The constant (Indra-Nihava) Pragâtha is, indra nediya edîihi., ° 

The Brahmanaspati Pragâtha is, uttistha brahmanaspate ; it contains 
the term ardhva up, upwards, (in the word uttistha, i.e., rise), which is a 
characteristic of the second day. 


The constant Dhayy 
apah. 

The Marutvatiya Pargatha is, b 

_ contains the term vridhan increasing, in the word řitarridhå. 

The (Nivid) hymn (of the Marutvatiya Sastra) is, indra somam soma 
pate (3, 32); it contains the [316] term vp 
“ gather strength” (show yourself as a m 
teristic of the second day. 

The Brihat Pristham (2. e., Stotri 
havémahe (6, 46, 1-2) and tvam h 
on the Barhata day,’ 


as are, agnir netd tvam soma kratubhih, pinvanty 


rihad indráya gayata (8, 87, 1-2) ; it 


işan in the word â vrisasva 
ale 3, 32, 2) which is a charac- 


yam, and Anurtipam) is tvâm iddhi 
yehi cherave (8, 50, 7-8) ; (this is done) 


; of which kind the second day is (the use of the Brihat 
pristha), being a characteristic of the second day. ; 


The constant Dhayya (of the Niskevalya Sastra) is, Pa våvåna. 
The Sama Pragatha is, ubha 


yam srinavachcha (8, 50, 1-2); (the torm 

ubhayam, % @ both) means, what is today and what was yesterday. It 

belongs to the Brihat Saman, which ig a charateristic of the second day. 
The constant Tarksya is, tya 


md suvdjinam, 
“The word for “ present tense ” in the orizi i AAR 
/ Á A Binal is kurvat which i articiple of 
me etd tonga of the rdot kri to make, That it cannot’ Lae a eee 
PEREN the open the application oh this term to the hymn aghim duta m i 
of the root kri, but + resent tense ro any prosent tengo or presont participle 
f, The Bark As de tenses of other verbs, 


» ad sixth, 
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` [817] The Nivid hymn for Dyavaprithivi is, te hi dydvaprithivt (1, 160); 
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32 : 

(The Remainder of the Niskevalya Sastra and the Sastras of the Evening 

Libation on the Second Day) 

~ The (Nivid) hymn (of the Niskevalya Sastra) is, ya ta ûtir avamå 

(6, 25); it contains the term vrisan, in the word vrisnydni (6, 25, 3), 
which term is a characteristic of the second day. 5 

The Pratipad of the Vaisvadeva Sastra is, visvo devasya netus (5, 50, 
1), and tat savitur varenyam (3, 62, 10-11), the Anuchara (sequel) is, 4 
vigvadevam satpatim (5, 82, 7-9). It belongs to the Brihat day, and is 
thus a characteristic of the second day (which is a Brihat day). 

The (Nivid) hymn for Savitar is, ud u ya devah savitâ (6, 71); it 
contains the trem “ up upwards ” (in ut), which is a characteristic of the 


second day. 


it contains the term antar, which is a characteristic of the second day. 


The (Nivid) hymn for the Ribhus is, taksan ratham (1, 111), it con- 
tains the term vrisan, in the word vrişanvasů, which is a charactéristic 
of the second day. 

The (Nivid) hymn for the Visvedevah is, yajnasya yo rathyam (10, 
92) ; it contains the term visa in the words vrigşa ketur, which is a 
characteristic of the second day. This hymn is by Saryata. As the Añ- 
giras were engaged in a sacrificial session for going to heaven, they be- 
came always confounded (in their recitations) as often as they were going 
to perform the ceremonies of the second day (of the Salaha). Saryata, 
the son of Manu, made them repeat the hymn, yajfasya rathyam on the 
second day, whereupon they got aware of the sacrifice (the sacrificial 
personage), and (by means of it) of the celestial world. The reason that the 
Hotar repeats this hymn on the second day is (to help the sacrificer), to 
get aware of the sacrifice, and consequently to see the celestial world 
(of which he wishes to became an inhabitant). 

The Pratipad (beginning) of the Agnimaruta Sastra is, priksasya 
vrisno (6, 8) ; it contains the term vrisan, which is a characteristic of the 
second day. ; i 

The (Nivid) hymn for the Marutas in the Agnimfruta Sastra is, 
vrisne sardhâya (1, 64) ; it contains the term vrisan, which is a charac- 
teristic of the second day. 

The constant Jâtavedâs verse is, Jdtavedase sunavema. 3 

The (Nivid) hymn for Jâtavedâs is yajñena vardhata (2, 2) 53 
tains the term vridh, which is a charcteristic of the second day. 


7 
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[318] FIFTH BOOK. 
FIRST CHAPTER. 
(The Characteristics and Sastras of the Third and Fourth 
Days of the Dvadaséha) 
ay 
(The Characteristics of the Third-Day. The Sastras of the Morning 
and Midday Libations) 
The leading deities of the third day are the Visvedevah ; 
Stoma is the so-called Saptadaga (seventeen-fold), 


its metre the Jagati. He who knows what deity, what Stom 
Siman, what metre (are re 
by it. ’ 

What hymn has a refrain, 
Other characteristics are : agva horse 


a, what 


of the deity in the last pada, a 
Saman, the Jagati metre, the p 
The Ajya Sastra is, yuksvd hi devahûtamán (8, 64). 


The gods went 
to heaven by means of the third da 


y. The Asuras (and) Râksas prevented 
them (from entering it). They said (to the Asuras), “Become deformed, 
‘become deformed ” (virtipa) ; when the Asuras were becoming deformed, 
the Devas entered (heaven), This produced the Saman called Vairûpam, 
thence it is called so (from virůpz deformed). He who has become 


deformed in consequence of his own guilt, destroys it (his deformity) by 
means Of this knowledge, 


[319] The Asuras persecuted the Devas 
with them. The Devas turn 
fect. Thence the horses sva (from aś to reach), He who 
knows this obtains (asnute) all he desires. Thence the horse is the swiftest 
of animals, because of its kicking with the hind legs. He who has such 
a knowledge destroys the consequences of . 
the Ajya hymn on the third day contains the 
a characteristic of the thir 


term aśva horse, which 18 
d day, 


guilt. This is the reason that — 


; its (leading) | 
its Sâman the Vairiipam, | 


quired on. the third day), becomes successful _ 
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The Pra-uga Sastra consists of the following triplets : vdyavayahi vitaye 
(5, 51, 5-7) vâyô yahr sivad, (8, 26, 23-25), indras cha våyav esdm sutandm 
(5, 51, 6-8), â mitre varuné vayam (5, 72, 1-3), agvindveha gachkhatam (5, 75, 
7-9), dyahy adribhih (5, 40, 1-3), sajtir devebhir visvebhir (7, 34, 15-17), uta 
nah priya (6, 61 10-12). They are in the Usnih metre, have a refrain 
(samanodarkam), which is a characteristic of the third day. 

Tam tam id radhase (8, 57, 7-9), traya indrasya Soma (8, 2, 7-9) are 
the beginning and the sequel of the Marutvatiya Sastra, which contain 
the terms, nrid, t.e. consonance (8, 57, 7) and traya, 2.e:, three, which are 
characteristics of the third day. Indra nediya (Val. 5, 5-6) is the constant 
(Indra-Nihava) pragathah.' Praninam Brahmanaspatir (1, 40, 5-6) is the 
Brihmanaspatya Pragitha which has a consonance (of vowels), is-a charac- 
teristic of the third day. Agnir neta (3, 20, 4), tvan Soma kratubhikh (1, 91, 
2), and pinvanty apo (1, 64, 6) are the immovable Dhâyyâs. Nakth 
Suddsd ratham (7, 32, 10) [820] is the Marutvatiya Pragatha, which 
contains the term prayasta, i.e., covered, closed. Tryaryama mango 
devatâtá (5,29) is the (Nivid) hymn (for the Marutvatiya Shastra) ; it 
contains the term “ three.” Yad dydva indra (8, 59, 5-6), yad indra yåvatas 

-(7, 32, 18-19) form the Vairfipam Pristham on the third day, which is 
a Rathantara day, which is a characteristic of the third day. 

Vad vavdna (10, 74, 6) is the constant Dhayya. By repeating (after 
this Dhayya) : abhi tod fara nonumal (T, 32, 22-23) the-Hotar turns back 
the womb (of this day), because this (third) day is, as: to-its position, a 
Rathantara day which Saman is, therefore, the womb of it. I ndra tridhatu 
zaranam (6, 46, 9-10) is the Sama Pragatha ; it contains the term “three” 
ün tridhata). Tyam ù su vaginam (10, 178) is the constant Tarksya. 

š 2 
(The Nivid Hymn of the Niskevalya Sastra, and the Sastras 

of the Evening Libation of the Third Day) 

Yo jdt eva prathamé manasvén (2, 12) is the (Nivid) hymn, every 
verse of which ends in the same words (sa jandsa Indrah), which is a 
characteristic of the third day- Ts contains the words sa jana and Indra. 
If this be recited, then Indra becomes possessd of his Indra (peculiar) 
power. The Sima singers, therefore, say, the Rigvedis (the Hotars) praise 
Indra’s peculiar nature (power, indrasya indriyam). This hymn is by the 
Rigi Gritsamada. By means of it, this Rigi obtained Indra’s favour 


— 
1 Sayana explains panarninritan as follows : ga enaa, ga: gaia AT mgu, 
This clearly oxpresses what we call consonance i the recurrence of the same vowel ab 


the end is compared to the movements of a dancer (ninvittam). | 


Doo 


i As 
e va 
i 
hi ees P 
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and conquered the highest world. He who has this knowledge obtain 
Indra’s favour and conquers the highest world. | 
Tat Savitur vrintmahe vayam (5, 82, 1-8) and adyâ nô deva savitah 
(5, 82, 3-5), are the beginning and the [3241] sequel of the Vaigvadeva 
Sastra on the third day, which is a Rathantara day. = 
Lad devasya Savitur varyam mahad vriņimahe (4, 53, 1) is the (Nivid) | 
hymn for Savitar. Because the end (which is aimed at) is a great ong 
(mahad); and the third day is also an end. Ghritena dyâvá prithivi 
(6, 70) is the (Nivid) hymn for Dyâvâprithivî. It contains the words | 
ghritasriya, ghrita prichâ, ghritavridhd, in which -there isa repetition 
(because the word ghrita is three times repeated) and the consonance of 
the terminating vowels (because there is three times å at the end), which: 
are characteristics of the third day. 
Anasvé jâtô anabhtsur (4, 36) is the (Nivid) hymn for the Ribhus, 
It contains, in the words rathas trichakrah, the term “ three” (tri), which 
is a characteristic of the third day. 
Pardwatd ye didhisanta (10, 63) is the (Nivid) hymn for the Visvedevah, 
Because the word anta (the end) is to be found in the word paravatd 


(ato in the strong form antô), and the third day is an end (an object). This 


is the Gayasûkta, by which Gaya, the son of Plata, obtained the favour 
of the Visvedevih and conquered the highest world. He who has this 
knowledge obtains the favour of the Visyedevah and conquers the high 
world. i “a 
Vaisvanardya dhisandm (3, 2) is-the beginning of the Agnimaruta 
Sastra, The anta (end) is in disand (but thet is wanting) The thi d 
day is also an “end ” (to a Tryaha or period of three days). : k 


for connecting (both series of three days), 


ledge, repeat (at.the 
dge, : end of the last 9 
verse of which contains the term eee eee tind deya hymn era 


performed without interruption and breach 
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3. 
(On the Nyåñkha)’ 

(Say. These periods of three days form part of the Navardtra—nine 
nights included in the Dvadasaha. [828] The first Tryahah or period of 
three days is now. explained, and the very same is the first part of the 
pristhyam, comprising six days. Now the middle part of the Navaratra 


` (the second three days) are to be explained. 


The Stomas and Chhandas are at an end (i.e. all the Stoma combi- 
nations, and the metres are exhausted) on the third day ; that one only 
remains. This “that one” is the syllable vdch, which consists of three 
sounds; vach is one syllable, “and (this) syllable consists of three sounds, 
which represent the latter thre days (out of the six), of which . Vach 
(Speech) is one, and Gaus (Cow) is one, and Dyaus (Heaven) is one. 
Therefore, Vach alone is the leading deity of the fourth day. 


On just the fourth day, they make Nydikha of this syllable by 
pronouncing it with a tremulous voice, increasing and decreasing (divid- 
ing) the tone. It serves for rising the fourth day (to make it particularly 
important). Because the Nyûñkhba is (produces) food, for the singers 
seeking a livelihood wander about, in order to make food grow (by 
their singing for rain). 

_ By making Nyûñkha on the fourth day, they produce food ; (because 
it is done) for producing food. “Thence the fourth day is jdtavat, i.e., 
productive. Some say, one must make Nyûñkha with a word comprising 
Is are fourfooted, in order to obtain cattle. 


four sounds; for the anima 
Others say, one must make Nyûñkha with three sounds. These three 


sounds are the three worlds. In order to conquer these worlds, they say, 


1 The rules for making the Nydfikha are laid dwon in Asval. Sr. S (7,11), They are 


sagas afaragat agar ataaeaiant amagat ere Te QaRa Rad- 
qafa ga g AA qanaefarad “IATA, ien “on the fourth day is the 


second sound (syllable) of each of the two first half verses in the beginning of the 
PrAtaranuvike to be pronounced with Nyfikha. (This Nyûñkha ig made in the following 
manner). The 6 (in âpô revatir and râyô) is pronounced thrice with three moras, in the 
high tone (uddtta) ; this (ô thus pronounced in the high tone with three moras is each 
time followed by an indefinite number of half os (i.e. the vowel o pronounced very abruptly 
with half a mora only) or by five only, the last 6 (with three moras) being, however, 
followed by three half os only ; the first sound is pronounced with some impetus, when 
a syllable is spoken with Nyffikha, 3 

This description which is quite exact, as I can assure the reader from my having heard 
the Nyfifika pronounced by a grotriya, is illustrated in Asv by several instances. It 
occurs twice in the first verse of the Prfitaranuvika (after the words yajtia rdyas, the 
last syllable of both being changed into 6), and once in the Ajva Sukta (gnim na 10 21), 
after tho d of the word yajñâya, and in tho Nigkevalya Sastra. The Nyûñkha is always 
followod by a pratigara, pronounced by the Adhvaryu, containing also the Nyûükha. 
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9 Ja MEE P EN 3 
one must make Nyûñkha’ with one sound only. Sàngalâyana, the gon 
5 N , E 
of Mudgala, a Brahman, said “ The word ‘ Vach ’comprises one syllable 


only ; therefore he who makes Nyûñkha by one sound only, does it in | 


the right way.” They say, one must make Nyûäkha with two sounds for 
[824] obtaining a stand-point, for man has two legs, and the animals have 
four; thus he places the two-footed man among the four-footed animals, 


Therefore, the Hotar ought to make Nyûñkha with two sounds. At the | 


beginning, he makes Ny@fikha in the morning prayer (Prataranuvika) 


) 


because: creatures first eat food with the mouth. In this way, the Hotar | 


places the sacrificer with his mouth (ready for eating) towards food. 

In the Ajya Sastra, the Nyûñkha is made in the middle ; for, in tho 
middle, he makes the creatures fond of food, and he places thus tho 
sacrificer in the midst of food. In the midday libation, the Hotar makes 
Nyûñkha at the beginning,’ because animals eat food with their mouth. 
Thus he places the sacrificer with his mouth towards food. Thus he 
makes Nyûñkha at both the libations (morning and midday) for obtaining 
food. 

4, 


(The Characteristics of the Fourth Day. The Sastras of 
the Morning and Midday Libations) 


The leading deity of the fourth day is the Vach. The Stoma is the 
twenty-one-fold, the Saman is Vairaja, the metre is Anustubh. He who 
knows what deity, what Stoma, what Saman, what metre (are required) 
on the fourth day, succeeds through it (the fourth day). The terms 4 
pra are the characteristics of the fourth day. The fourth day has all the 
characteristics of the first, viz., yukta ratha dgu på (to drink); the 
mentioning of the deity in first pada, an allusion to this world. Other 
characteristics of the fourth day are the játa, hava, sukra what has the form 
of speech (the Nyûñkha), what is by Vimada viriphita, what has different 
metres (vichhandas), what is wanting in syllables,and [325] what has an 


hem ; what refers to Viraj and to Anustubh ; the tense in 
future (karigyat), 


Agnim na svavriktibhih 
It is by the Risi Vimada, 
wa fin vi vo made), and has alliterations, 
(viriphitam).? Such a hymn isa characteris 


5 rani 7 

ea E F viriphitam has, it appears, been misunderstood by Sayana, who oxplains it 

z ae z ee i e, in which the Nyâñkha ‘is made. It ig true, the Nyûñkha is mado 
y otar, when re i i 

ae ae i peating tho two Vimada hymns (dgnim na svavriktibhir 10, 21, and 


2! morni 3 } S 
0, 2) on the morning and midday {of tho fourth day (Soo ASY: 


(10, 21) is the Ajya hymn of the fourth day. 
» Whose name is contained in an alliteration in 


consonances, and assonances 


CC-0. In Public Domain. Funding by IKS-MoE 


%3 


tic of the fourth day. It con- - 
E A AY 


me 


ss 


S 


a 


Digitized by eGangotri and Sarayu Trust. 


221 


gists of eight verses, and is in the Pankti metre ; because the sacrifice is 
a Pankti (series of ceremonies) ; and cattle are of the Patkti nature (i. e., 
they consist of five parts) ; (it is done) for obtaining cattle. 


These eight verses make ten Jagatis, * because [826] this morning 
libation of the middle three days (from the fourth to the sixth) belongs to 
the Jagat (i. e, J agati). This (the connection of the Jagati with the 
morning libation) is a characteristic of the fourth day. 


These eight verses comprise ten Anustubhs; for this is the Anus- 
tubh day, in the application of which metre one of the characteristics of 
the fourth day consists. : 

These eight verses contain twenty Gayatris; for this day is, again, 


a day of commencement (like the first, where Gayatri is the metre). In 
this consists a characteristic of the fourth day. S 


Although this hymn is neither accompanied by the chants of the 
Sama singers, nor by the recitations of the Hotri priests, the sacrifice 
does not lose its essence by it, but the sacrificial personage is even 
actually present (in it); thence it serves as the Ajya Sastra of the 
fourth day. They thus develop (stretch) out (of the form of) the sacrifice 
(contained in this hymn), the sacrifice (i. e., this hymn is the external 
shape, in the boundary of which the sacrifice—conceived as a being— 
extends and thrives), and obtain (through the medium of this hymn) 
the Vach again. (This is done) for establishing a connection (between 
the several periods of three days. Those who have such a knowledge move 
continually within the closely connected and uninterrupted periods of 
three days (required for having success in the sacrifice). - 


Lia mmo) 

Sr. S. 7,11). But the term nyůůkha being perfectly known to the author of our Brahmanam, 
and its application even being accurately described by him (in 5, 8), it is surprising 
only why he should call this peculiar way of lengthening the syllable 6 (m) inthe midst 
ofa verse, here viriphita. Besides, the Nyfikha does not take place in the Vimada hyma 
only, but in the beginning verses, the Prataranuvika of which verse is by the Sûdra Risi 
Kavaga Ailfisa. Viriphita. mast refer to some peculiarities which lie in the two hymns 
alluded to. On reference to them, every one will observe that in the first of them, each 
verse concludes with the word vivaksase, and contains the words vi vo made, which are an 
allusion to the name of the Rigi ‘Vimada, who is therefore also called viriphita ; in the 
second, there occurs in the two first verses in the same place (in the commencement of 
the second pada) the term adya, and at the end of several padas in the following verses, 
the word vajrivah. These repetitions of the same words, generally commencing with 
va, vi, vo is, no doubt, the proper meaning of the term “ viriphitam,” aS understood by 
the author of our Bréhmanan. 

4. This is brought about by repeating 
sists of 41 syllables. In this way of compu 
as 10 Jagatis comprise (Sfy.) If they are divided by 82 (the number 0 
Anustubh metre), then we obtain 15 Anugtubhs, and if Gividod by 24, 20 Gayatris. 


thrice the first and Jast verses. The pankti con- 
tation, ono obtains 480 syllables, just a5 many 
£ syllables for the 
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The Pra-uga Sastra, which is in the Anustubh metre, is corpo 
of the following verses: Vayd sukro (4, 47, 1), vihi hotrd avité (4, 48,1) 
vayo satam harindm (4, 48, 5), indras cha vayav esdm (4, 48 2-4), å chikitdng 
sukratd (5, 66, 1-3), â no visudbhir atibhih (7, 24, 4-6), tyam uù vo aprah. 
anam (6, 44, 4-6), apa tyam vrijinam ripum (6, 51, 13-15) ambitame 
naditame (2, 41, 1-3). In them, there occur the words, [827] 4 pra, and 
sukra, which are characteristics of the fourth day. 
_ Tam två yajñebhir tmahe (8, 57. 10) is the beginning (pratipad) of the 
Marutvatiya Sastra. The word imahe “ we ask for” in this verse, means 
that this day’s work is to be made long (in consequence of the multitude 
of rites) as it were (just as one has to wait long before a request is 
acceded to), This is a characteristic of the fourth day (for it indicates 
the multitude of its rites). 

The verses, Idam—vaso sutam andhah (8, 2, 1-2), Indra nediya (Val 
5. 5-6), prditu Brahmanaspatir (1,4, 34), Agnir netd (3, 20, 4), tvan Soma 
kratubhih (I, 91, 2), Pinvanty apd (1, 64, 6), pra va indrâya brihate (8, 78, 
3), which form part of the Marutvatiya Sastra of the first.day, are also re- 
quired for the fourth day, and are a characteristi¢ of it, Srudhi havam mâ 
risanya (2, 11, 1) is the hymn which containg the word hava ( call), being 
a characteristic of the fourth day. In the hymn Marutvâm Indra vriş- 
abhé (3, 47), there is, in its last quarter (47, 5), in the word huvema, the 
root hu perceptible, which is a characteristic of the fourth day. This 
hymn is in the Tristubh metre. 


By means of the padas of this hymn which stand firm, the Hotar keeps 
the libation lest it fall from its 
J i machinery). Imam ny mayinam huva (8, 65, 13) 
is the setting (parydsa), containing the word huva, which is a characteristic 
of the fourth day. The verses (of this hymn) are in the Gayatri metre, 
for the Gayatri verses are the leaders of the midday libation in these latter 
three days, That Metre is the leading one in which the Nivid is placed ; 

hese) Gayatri verses the Nivid, 

pee: mandatu (7, 22, 1-2) and srudhi havam vipipd-- 
nasyadrer (7,22, 4-5) is the Vairâja Pristham of the Byihat daye 
which the fourth day belongs, [828] This (reference to the Brihat) is 
a characteristic of the fourth day. l 

Y. z edvdna (10, 74, 6) is the immovable Dhayya. 
ae a orenak (6, 46, 1) forms the womb (central verse) to 
e i o z : eae (all) back, after the Dhayya has been recited; 
eA a Brihat Sama day, according to its position (thence the 

agatha, constituting the text of the Brihat Saman, is its womb), . 


i 

Digitized by eGangotri and Sarayu Trust. 
295 | 

i 


CC-0. In Public Domain. Funding by IKS-MoE 


= 


Digitized by eGangotri and Sarayu Trust. 
223 


Tvam Indra pratirtisu (8, 88, 5) is the Sama Pragatha ; (the third 
pada) agastihé janitd contains the term “ jata,’ which is a characteristic 
of the fourth day. Tyam a@ gu vdjinam (10, 178) is the immovable 
Tarksya. 

5. 
(The Remainder of the Niskevalya Sastra, and the 
Sastras of the Evening Libation) = 

Kuha śruta indrah (10, 22) is the Vimada hymn, with alliterations, 
assonances, and consonances, by the Risi whose (name) is contained in 
an alliteration (vi vo made in 10, 21 being taken as equal to vimada). 
This is one of the characteristics of the fourth day. The hymn yudhmasya 
te vyisabhasya (3, 46) contains (in the fourth verse) the word januga 
(from the root jan “ to be born ”), which is a characteristic of the fourth 
day. It is in the Tristubh metre. By means of the padas of this 
hymn which stand firm, the Hotar keeps the libation, lest it fall from 
its proper place. 

Tyam uvah satrdsdham (8, 81) is the setting. Its words, visvdsu gtrsv 
dyatam, indicate that this day’s work is to be made long, as it were, which 
is ono of the characteristics of the fourth day. They are in the Gayatri 
metre ; the Gayatris are the leaders of the midday libation in these three 
(latter) days. ; 
[329] The Nivid is to. be put in that metre which leads (the day) ; 
therefore they put the Nivid in the Gayatris. Visvd devasya netus (5, 
50, 1), tat savitur varenyam (8, 62, 10-18), 4 visvadevam saptatim (5, 82, 
7-9), are the beginning and sequel of the Vaisvadeva Sastra on the 
gourth day, which is a Bribat day, being one of the characteristics of 
the fourth day. A devd ydtu (7, 45) is the (Nivid) hymn for Savitar ; 
it contains the term @, which is a characteristic of the fourth day.. : 

Pra dydvd yajñâih prithivt (7, 53) is the (Nivid) hymn for Dyava- 
prithivi ; it contains the term pra, which isa. characteristic of the fourth 
day. Pra ribhubhyd ditam iva vacham isya (4, 33) is the (Nivid) hymn 
for the Ribhus; it,contains the words pra and vacham tsya, which are 
characteristics of the fourth day. Pra gukrditu devtmantsa (7,34) is 
the (Nivid) hymn for- the Vidvedevah ; it contains the terms pra and 
sukra, which are characteristics of the fourth day. It has different metres,- 
such as consist of two padas, and such as consist of four padas. This 
is a characteristic of the fourth day. i 2 

Vaigvanarasya sumatâu sydma (1, 98) is the beginning of the Agni- 
maruta Sastra ; it contains the term jata, which is a characteristic of 


the fourth day. Ka tm vyakta (7, 56) is the (Nivid) hymn for the Marutas. 


CC-0. In Public Domain. Funding by IKS-MoE 


Digitized by eGangotri and Sarayu Trust. 
. 224 


(In the third pada of its first verse) there are the words, nakir hy exdm | 
jandtngi veda, which contain the root jan to be born (in Janiingt), which | 
is a characteristic of the fourth day. The verses of this hymn are in. 
unequal metres ; some have two padas, some four. This constitutes a 
characteristic of the fourth day. 

Jdtavedase sunavima somam (l, 99,1) is the immovable Jâtavedäs 
verse. Agnim nard didhitibir (7, 1) is the (Nivid) hymn for Jatavedas. | 
it contains the term janayanta, which is a characteristic of the fourth 
[830] day. Its meters are unequal; there are in it Virâjas and Trig. 
tubhs. This constitutes a characteristic of the fourth day. 


SECOND CHAPTER. 


(The Characteristics and Sastras of the Fifth and 
Sixth Days of the Dvddasdha) 
6 
The Characteristics of the Fifth day. The Sastras 
of the Morning and Midday Libations) 
The leading deity of the fifth day is Gdus (the cow). Its Stoma is the 
Trinava (twenty-seven-fold); the Sâman is the Sakvaram, the metre is j 
e Pañkti. He who knows what deity, what’ Stoma, what Saman, what — 
metre (are required on this day), succeeds by it. What is not â and 
not pra, what is fixed (standing), that is a characteristic of the fifth 
day. Besides, the characteristics of the second day re-oceur in the filth, 
Buch as ûrdhva, prati, antar, vrisan,.vridhan: the mentioning of the 
deity in the middle pada, an allusion to the airy region. (Jn addition 
to these, there are the following peculiar characteristics), dugdha, (duh to 
milk) udha (udder), dhenu (cow) prisni (cloud, cow) mad (drunk), the 
animal form, an increase (adhydsah),’for the animals differ in size, as 
it were, one being smaller or bigger than the other.? This (fifth) day 
1s jdgatam, i.e., it refers to the movable (jagat) things (or the Jagati 
metre), for [331] the animals are movable ; it is bdrhatam, for the animals 
have reference to the Brihatt metre ; it js påñktam, for the animals refer * 
to the Pañkti metre; it is vdmam, t.e., left, because the animals are of | 
dis quality.® Tt is hawigmat, i.e., having offerings ; because the animals 
1 The Puswis considered to have five feet, the mouth being reckoned as tho fifth. 8584Y- jl 
| 


2 The : 7 5 a ; 
ea Wren a Baleee cosa be literally translated. I therefore must 
meent myself with a parap rase, based chiefly on S4yana: 7 . and 
- vi oxprossés “ different, manifol a” y yana ; kgudra means small, low ; 


one . interprets the word vdma here differently. He takes it to mean “ lovel ys beantifal.” 
re , he sai refers to the song (what song, he does not specify) which is pleasing to hoar 
m account of its sweet toneg and sounds ; or to the beautiful viow which animals, sac! 


e 


| 

| 

| 
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are an offering (serve as an offering); it is vapusmat, i.e, having a 
body ; for the animals have a body ; it is sékvaram parktam, and has the 
present tense, just as the second day. 

Imam ú suvo atithim (6, 15) is the Ajya Sastra. Itisin the Jagatt 
metre with additional other metres (such as Sakvari, Atis akvari, &c.) ; 
this is the animal characteristic of the fifth day. 

The Pra-uga Sastra of the fifth day, which is in the Brihati metre, 
consists of the following verses: A no yajñam divisprisam (8, 90, 9-10), 
à no vayo (8, 46, 25), rathena prithapdjasa (4, 46, 5-7) bahavah strachak- 
gasâ (7, 66, 10-12), md u vdm divistaya (7, 74, 1-3), pibå sutasya rasind 
(8, 3, 1-3), devam devam vo vase devam (8, 27, 18-15) brihad u gdyve 
vacha ( 7, 96, 1-3). 

» In the verse yat pafichajanyayavisd (8, 52, 7), which is the beginning 
of the Marutvatiya Sastra, there is the word pdrtchajanyay@ (consisting 


` of five families) which (five) is a characteristie of the fifth day (it being 


pankta, i. e., five-fold.) i 

Indra it somapa ekah (8, 2, 4), Indra nediya edihi (Val. 5, 5), uttistha 
Brahmanaspate (1, 40, 1), 4 gnir neta (3, 20, 1), team soma kratubhih (1, 91, _ 
2), [332] pinvanty apô (1, 64, 6), brikad Indraya gayata (8, 78, 1) is the 
extension (of the Marutvatiya Sastra) of the fifth day, which is identical 
with that of the second day. ; Bae . 

Avitási sunvatô (8, 36) is a byma whieh contains the word mad “to 
be drunk.” There are (in the first verse) five padas, which isin the Pankti 
metre, all these are characteristics of the fifth day. T tthâ hi soma in mada 
(1, 80) is another hymn in the Panhkti metre, consisting of five padas 
which contains‘the word mad also. i 

The hymn Indra piba tubhyam suto madya (6, 40), composed in the 
Tristubh metre, contains the word mad also. By means of this pada 
which remained firm, the Hotar keeps the libation in its proper place, 
preventing it from slipping down. The triplet marutuam indra midhva 
(8, 65; 7-9) is the setting containing neither the word 4 nor pra which is a 
characteristic of the fifth day. These verses are in the Gyatri metre, which 
lead the midday libation of the three days’ sacrifice. The N ivid is placed 
in that metre which is the leading one. Therefore the Hotar places 
the Nivid in (these) Gayatris. 


a8 cows, horses, &c., represent to the eye of the spectator. Bub these explanations have 

no sense at all, aud appear to be mere guesses. I think it bettor, to take the word in 
. = ni i 

the meaning“ left ” according to which the animals are,the “left part” in creation, opposed 


to men and gods who represent the right. 
3 
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Tf 
(On the Sakvara Sdman and the Mahdandmnts. 
The Niskevalya Sastra.) 


On the fifth day, which is a Rathantara day, the Sama singers chant 
the Mahanamni verses* according to the Sakvara tune ; this is a charac. 
teristic of the fifth day. Indra (having had once a desire of becoming 


great), made himself great by means of these verses; therefore they are | 
called Mahanimni. These worlds (also) are Mahânâmnîs, for they are | 


great. 


[833] Prajapati had, when he created the universe, the power (of making | 
all) this and everything. The power possessed by Prajâpati to make | 


all this and everything when creating these worlds, became the Sakvart 
verses. Thence they are.called Sakvaris (from saknoti, he has the power). 
He (Prajapati) made them (these Mahânâmnîs) to extend beyond the 
frontiers. All that he created as extending beyond the frontiers, turned 
cords (sima). Thence comes the word siman, from sima a cord. 

The verses Svddor itthd vişûvato (1, 84, 10), wpa no haribhih sutam 


(8, 82, 31), indram viévd avivpidhann (1, 111, 1), are the Anurtipa (of | 


the Niskevalya Sastra) ; they contain the words vrisan, prisni, mad, 


tridhan, which are characteristics of the fifth day. Yad vavéna (10, 74, 6) 
is the immovable Dhayya. By repe 
Dhayya, the Hotar returns to the womb 
of all ceremonies), this (fifth) day bei 
M6 su två vdghatas chana (7, 32, 1-2) i 
tional foot, having the animal form ( 
of the fifth day. Tyam å su v 


ating Abhi två sira nonumo after the 
of the Rathantaram (as the receptacle 
ng a Rathantara day by its position, 
s the Sima Pragatha with an addi- 
five parts), which is a characteristic 
ajinam is the immovable Tarksya, 
8. 
(The Remainder of the Niskevalya Šastra. The 
Sastras of the Evening Libation.) 

The hymn, predam brahma (8, 37) 

five padas. The hymn, Indro madåya våvri 


metre, consisting of five padas, and containing the term “mad.” By 


ains the term 
ar keeps througb 
n its proper place, : [334] 
i The triplet, tam Indram vajay- 
fing (paryasa). (Tts third pada) sa vrişâ vris- 
animal from (there is the word vpisan, i. i 
* These are vidå maghavan, Beo 4, 4, Ea 
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It is in the Gayarti metre, for the Gayatris are the leading 
metres at. the midday libation in this Tryaha (the three days from the 
fourth to: the sixth). The Nivid is placed in that metre which is the 
ading. Therefore the Hotar places the Nivid in (these) Gayatris. 

The verses, tat saritur vrinimahe (5, 82, 1-3) adyd no deva savitar (5; 
82, 13-15), are the beginning and sequel of the Vaisvadeva Sastra on 
the: Rathantara day, of which the fifth is one. Udu sya devah savild 
damind (6, 71, 4-6) is the. (Nivid) hymn for Savitar. In it there is the 
word vdmam (in the last pada), ĉ.e., left, which is’ a characteristic of the 
animal form. In the Dyavaprithivi hymn, mahi dydvaprithivt (4, 56) 
the words ruvad dhokgâ (in the last pada) contain the animal form (be- 
cause the word dhoksa, from the root duh, to milk, is in it). 

Ribhur vibhvd vdja (4, 34) is the Ribhu hymn. Because the auimals 
which (våjah) is an animal form. Stuge 
a hymn (in the Tristubh metre) 
which is in the dakvari, instead 


male, in it). 


le 


are vajak, îi. e., property, booty, 
janam suvratat navyastbhir (6, 49, 1) is 


with an additional pada (in the last verse, 
of in the Tristubh metre). This is the animal form (animals being 


supposed to have five feet instead of four, the mouth being counted as 
the fifth) which is a characteristic of the fifth day. Havis pdntam ajaram. 
(10, 88, 1) is the beginning of the Agnimaruta dastra. It contains the 
e., offering, which is a characteristic of the fifth day. Vapur 

ivid) hymn for the Marutas, which con- 
tains the word vapus, i. e., from. J Gtavedase sunavama is the invariable 
Dhayya. Agnir hota [335] grihapatik (6, 15, 18) is the (Nivid) hymn 
for Jâtavedâs, with an additional pada (at the end) ; this is the animal 
form, which is a characteristic of the fifth day. 

Sy 

(On the Ritwydjas of the Sixth Day) 

The sixth day’ is deva ksetra, i. e., the field of the gods. Those: who 
enter on the sixth day, enter the field of the gods who do not live to- 
gether, but each in his own house.. They say, No Ritu (season) lives 
in the house of another Ritu. Therefore the priests perform the Ritu- 
yâjas (offerings to the Ritus), each for- himself, without appointing 
another one to do.it for them.’ ‘Thus the priests prepare all the Ritus 

‘This refers to the circumstance that at the common Soma sacrifices, such as the 
Agnigtoma, the Rituyfja mantra for the Adhvaryu and the sacrificer are repeated by tho 
Hotar, and not by the Adhvarywand the sacrificer themselves. Bat ab a Sattra, to which 
class of sacrifices the Dvadasaha belongs; this is not allowed ; each must act for himsel i, 

orforming a Sattra, 


each member of tho body of priests who are p peing alternately priest 
and sacrificer. Tho Rituyfja mantras for the Adhvaryu and sacrificer are the clovonth 


and twelfth in order. Sco tho noto on page 135-36. 


word havis, 2. 
na tachchikitusé (6, 66) is the (N 


t> 
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| 
without foregoing such or such one (and make them fit for their OWN uso | 
that the whole assemblage enjoys happiness, each in his own place, 
They say, No order for making the Ritu offering is required, nor ig the | 


formula “vdusat” to be repeated. Because the order given (by the. Maitra, | 
‘yaruna), for the Ritu offerings are the Vach, who is wearied on the sixth | 
day. When they would give the order (for repeating the Yajyas) for the | 


Ritu offerings, and call “vdusat,” then they would have Vach Wearied, 


tired, sinking under her load’ (the number of mantras recited on the | 


previous days) and faltering in her [886] voice.” But if the priests do not 
repeat the order for the Ritu offerings, nor repeat vausat after the Yajyas, 


then they fall from the line of the sacrifice which should not be broken 


and (consequently they fall) from the sacrifice, from the prana (breath), 
Prajapati and cattle, and will (henceforth) walk crooked. Therefore the 


order (praiga) to repeat the mantras, as well as the Yajya verse (at the | 


end of which the Vasatkara occurs) should be preceded by a Rik verse.’ 
Thus they will not have the Vach wearied, tried, sinking beneath her load, 
faltering in her voice, nor will they fall from the line of sacrifice which 
should not be broken, nor from the sacrifice, nor from the prana, nor from 
Prajapati, nor from the cattle, nor walk crooked. 
, 10. 
(On the Nature and Meaning of the Paruchhepa Verses.) 


The name of their 
the seven heavens. 
avens. They say, 


broken 
 * Miknavdhi: p =bh 
3 A AAR ikna=bhagna, broken, stands, ag Say. observes, instead of vrilena, 


tt s ER YAjya ig tubhyam hinvdnd (2, 86, 1). 
vepeated, These are, vri - J¥4, one of the Paruchhepa verses is to be 
indra suvdinam(t, 180, 2-10). "OA vriya pänäsa tndayay Ch 130, 6-11) and pibd somam 


oe. ¥ 
i A ; i t 
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11. 
(On the Origin of the Paruchhepa Verses.) 


The Devas and Asuras waged war in these worlds. The Devas turned 
the Asuras by means of the sixth day’s ceremonies out of these worlds. 
The Asuras seized all things which they could grasp, took them and threw 
them into the sea. The Devas following them behind?’ seized by means 
of this: metre (of the Paruchhepa verses which have seven padas) all they 
(the Asuras) had grasped. Just this pada, viz., the additional pada (the 
seventh in the Paruchhepa verses) became a hook ‘for the purpose of 
gathering the treasures (thrown into the sea by the Asuras). Therefore 
he who has this knowledge, deprives his enemy of his fortune and turns 
him out of all these worlds. 


12. À 
(The Characteristics of the Sixth Day. The Sastras of the Morning and 
Midday Libations.) 


Heaven (Dydus) is the leading deity of the sixth day. The Stoma is 
the thirty-three-fold, tho Sâman is Raivatam, Atichbhandâs the metre. 
What has the same end (refrain) is a characteristic of the sixth day. [338] 
The .sixth day has the same characteristics -as the third, viz. the words, 
aéva, anta, end, repetition, consonance, cohabitation, paryasta (set), three, 
what has the form of ania; the mentioning of the deity in the last pada, 


‘an allusion to that world (heaven). The peculiar characteristics of the 


sixth day are, the Paruchhepa hymns comprising seven padas, the 
Naragamsam, the Nadbhdnedistham, the Ratvatam the Atichhandéh, and 
the past tense. - - 

Ayam jâyata manuso dharimani (l, 128) is the Ajya Sastra, which 
is a Paruchhepa hymn, an Atichhandah (a metre exceeding the normal 
measure) comprising seven padas, which is a characteristic of the sixth 
day. 

The Pra-uga Sastra consists of the following verses, which all are 
Paruchhepa, and Atichhand&h, comprising seven padas: stirnam barhir 
up no ydhi vitaye (1, 135, 1-3), 4 vám ratho niyutvan (1, 135, 4-6) ; 
‘suguma yatam adribhir (1, 137, 1-3); yuvdm stomebhir devayanto (1, 139, 
4-6); avar maha (1, 133, 6-7); astu grausal. (1, 139, 1); o gu no agne 
srinuhi twam îlitô (1, 189, T); ye devaso divy ekddaéa (1, 139, 11); iyam 
adaddd rabhasam (6, 61, 1-3). ` 

Sa pitrvyd mahandm (8, 52,1-3) is the beginning of the Marutvatiya 


astra, because mahan is a word in anta (acc. mahdntam), and anta, ù. e., 
CSSS TA, Decause MANAM a ne 


1 Anuhäya=prişthato gatua S. 


N 
A 
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end, is acharacteristic of the sixth day, being the end (the last of tho 
second series of three days). The verses, Traya indrasya Soma (8, 2, 7-9) 
Indra nediya edihi (Val. 5, 5-6) ; pra nûnam Brahmanaspatir (1, 40, 5-6) 
Agnir neta (3, 20, 4); tvam Soma kratubhih (1, 91, 2), pinvanty apd (1, 64, 6); 
and nakih sudâsô ratham are the extension (dtdnah of, the Marutvatiya 
Sastra) and identical with those of the third day. 

Yam tvam ratham indra medhasdtaye (1, 129) is a Paruchhepa hymn 


1 


in the Atichhandâh metre, consisting [389] of seven padas. Sa yo vrig | 


vrisnyedhih (1, 100)is the hymn whose verses have the same refrain! 


(samdnodarka). Indra Marutva iha pahi (3,51, 7) is the hymn,’’ which | 


contains an anta, (a participle of present tense form in ant, or its equiva- 
lent) in the words (verse 9), tebhih sâkam pibatu vritrakhddah ; because 
vritrakhddé (ádô being taken as equivalent to anta) is the anta, and the 
sixth day is the end (anta). By means of this hymn, which is in the 
Tristubh metre, the Hotar keeps through its padas which remain firm, 
the libation in its proper place, preventing it from falling. Ayarh ha yena 
(10, 65, 4-6) is the triplet which serves as a setting, for in its words,. svar 
marutvata jitam, there is an anta, jita is an anta.'® These verses are in 
the Gayatri metre; the GAyatris are the leading metres at the midday 
libation during these three days. The Nivid is putin the leading metre; 
thence the Hotar puts the Nivid in the Gayatri metre. 

The verses, revatir na sadhaméde (1, 30, 13-15), and revân id (8, 2, 
13-15), form the Raivata Pristha (the Raivaita Sima), which is used on 
a Brihat day, to which the sixth day belongs, The verse yad våvåna is the 
invariable Dhayya. By “ tvdm iddhi havdmahd ” (6, 46, 1-2) which follows 
the Dhâyyâ, the Hotar returns all to the womb of the Brihat S 
this is a Brihat day according to its position. 
3,5-6) is the Sima Pragâtha which 
(has a consonance). 


âma ; for 
Indram id devatdtaya (8, 
has the characteristic of ninrita 
Tyam ú su vdjinam is the invariable Tarksya. 
13 
[340] (The Remainder o f the Niskevalya Sastra andthe S 
Evening Libation.) 

Endra ydhy upa nak (1, 130) is the Paruchhepa hymn, in the Atichhan- 
dih metre, comprising seven padas. Pra gha nvasya (2, 15) is the hymp 
whose several verses have the same refrain.1* In the hymn abluir eko 


astras of the 


1 This is Marutvdn no bhavaty indra úti. 


X In the present state of the Samhita it is i 2 

i 48 incorporated with a er 

ae appears, to be an TOR the form ant is caine ah m RTS ta, 

B y pada t; l the sa 

tho sounding of a beli metal P Ge Indra, the repetition of which rogombles 
This is mada indra chakra, 
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rayipate (6, 31), the words occur (verse 5) ratham dlistha tuvinrimna 
phimam ; in it the word sthd “ to stand, » marks an end (standing being the 
end of going) which is a characteristic of the sixth day. By means of this 
hymn, which is in the Tristubh metre, the Hotar keeps, through its padas 
which remain firm, the libation in its proper place, preventing it from 
falling. Upa no haribhih stutam (8, 82, 31-33) is the setting which has the 
game refrain. It is in the Gayatri metre, which is the leading one of the 
midday libation of the three (latter) days. Therefore the Nivid is to be 
placed in it. Abhi taym deram Savitaram (Vaj. Samh. 4, 25) is the 
beginning of the Vaisvadeva Sastra, in the Atichhanda metre. Tat Savilur 
varenyam (3, 62, 10-11) and dosé agdt from the sequel, because gata, We, 
gono, signifies an end, which is a characteristic of the sixth day. 

Ud u sya devak savild savâya (2, 38) is the (Nivid) hymn for Savitar ; the 
words therein, sasvattamam tadapa vahnir asthåt, contain an anta, for sthita, 
i.e., standing is an anta. . 

Katarâ prvá (1, 185, 1) is the (Nivid) hymn for Dyâvâprithivî, whose j 
verses have the same refrain. 1° 

Kim u sresthah kim yavişihô (1, 161) and upa no våjå adhvaram 
ribhuksa (4, 37) form the Arbhavam [341] Narfgamb,am hymns, in which 
the term “ three” occurs, being a characteristic of the third day. 

The two hymns Idam itthå raudram (10, 61), and ye yajnena dakst- 
naya samakta (10, 62) form the Vaigvadeva (Nabhanedistha) hymns. 

14. 
(The Story of Nabhdnedistha, the son of Manu.) 

He recites the Nabhanedistham. Nabhanedistha was a son of Manu, 
who was given to the sacred study (after his investiture in the house of 
11 his brothers deprived him of his share in the paternal pro- 
perty. He went (to them) and said, “ What portion is left to me?” They 
answered, ‘ Go to the adjudicator 18 and arbitrator.” By “ adjudicator 


and arbitrator” they meant their father. He went to his father and said, 


“ They have divided the property including my share among themselves.” 
There are the 


The father answered, “ My dear son, do not mind that. 
Angirasah just engaged in holding their sacrificial session (Sattra) for 
es of the sixth 


going to heaven. As often as they commence the ceremoni 
day, they are puzzled (frustrated in their design). Let them recite on the 
61-62), then they 


sixth day those two hymns (a bovementioned, Rigveda 10, 


will give thee the sum of a thousand which is contributed by all the 
1 This is dyâvå rakşatam prithivi no abhvåt. 
A This is the meaning of the term bralmacharyam 
* Nistdua. 


his Guru) ; 


vasantam. 
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; s A ar 
sacrificers who participate in the sacrificial session, 


heaven.” He said, “ Well, let it be so.’ He then went to them, | 


when they go ty / 


: ” } 
saying, “ Receive me, the son of Manu, among you, O ye wise! They | 


said, “What dost thou wish, that thou speakest thus?” He answered, | 


[$42] “I will show you how to perform the sixth day, then give me the 
reward for the sacrificial session of a thousand (cows or other valuables), 
when you go up to heaven.” They said, “ Well, let it be so.” He made 
them recite on the sixth day those two hymns ; then they became aware 
of the Yajña (the sacrifice regarded as a person, leading to heaven), and 
of the heaven-world, Therefore the Hotar recites those two hymns on 
the sixth day, in order that the sacrificer might become aware of the 
sacrifice, and to have subsequently pointed out the heaven-world. When 


they were going up, they said, “ This thousand, O Brahmana, belongs to 


thee.” When he was putting all together (the thousand pieces), a man 
clothed in a blackish (dirty) dress *° alighted and approaching him, said, 
“ “ This is mine ; I have left it here.” He answered, “ The Angirasah have 
given it to me.” The man said “ Then it belongs to either of us, thy 
father may decide.” He went to his father. He asked him, “ Have they 
not, my dear son, given you (the reward)?” He said, 
me; but a man clothed in a blackish dress al 
said, ‘This is mine, I have left it here.’ So saying, he took it.” The 
father said, “ It is his, my dear son! but he will give it to thee.” He 
went back to him, and said, “ Sir, this belongs only to you ; 50 says my 
father.” He said, “I give it to thee, because you have spoken the truth, (i.e. 
acknowledged that it is my property).” Therefore a man who is learned 
must speak only the truth. This is the mantra of “the thousand gifts,” the 
Nabhanedistha hymn. Upon that man who has this knowledge, a thousand 
gifts shower, and he gets a glimpse of heayen by means of the sixth day. 


“ They have given 
ighted, and approaching me 


z 15. 


[843] On the auxiliary Sastras at the Bvening Libation, Nábhánediştha, 
Vålakhilyá, the Sukérti Hymn, Vrisdkapi, and Evayámarut. The Agni- 
mdruta Sastra of the Sixth Day. (See 6, 27-30.) 

The Hotar ought to repeat those 
accompaniments (of the others on the six 
tham, Valakhilya, Vrisikapi and Ev. 
(to the Vaidvadeva-Sastra), 


Sastras which are called the 
th day), viz., the Nabhanedis- 
ayimaruta only as auxiliaries 


If the Hotar foregoes only one of them, 


. < y 
” This is the translation of sattra~parivesanam, 


* Shy, says that according to another Sakh4, this man is Rudra, the mastar of cattle. 
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(these additional Sastras), the sacrificer will lose something. If he 
foregoes the Nabhanedistham, then the sacrificer -will lose his semen ; 
if he foregoes the Valakhilyas, then the sacrificer will lose his breath ; 
“fhe foregoes the Vrisékapi, the sacrificer will lose his soul; and 
if he foregoes the Evayâmarutam, then he will turn the sacrificer 
out of his divine and human position. By means of the Nabhanedis- 
tham, he (the priest) poured the semen into the sacrificer ; by means of the 
Valakhilyé verses, he transformed them (to make an embryo). By means 
of the hymn °! by Sukirti, the son of Kaksivat, “he made the womb 
set forth the child, because therein (in the first verse is said), “ Let us 
rejoice in thy shelter, Indra! (just as people find pleasure in a large 
commodious room).” Thence the child (garbha), though being larger, does 
not damage the womb which is (much) smaller.. If the womb is pre- 
pared by (this) sacred hymn (Brahma, the Sukirti hymn), then the 
Hotar imparts to the sarcificer the faculty of walking by means of the 
Byayfmaruta hymn (5, 87). If he has done all required for making 
the sacrificer walk, then he walks (he has obtained the faculty of 
walking). 

Ahagcha krisnam ahar arjunam (6, 9, 1-83) is the beginning of the 
Agnimaruta Sastra, because alas [3844] is a repetition, and a consonance, 
which is a characteristic of the sixth day. Madhvo vo nama mårutam 
yajatrâ (7, 57) is the Maruta hymn. Here is the plural (because the 
Marutas are many) to be urged ; because the plural is an anta, and this 


is a characteristic of the sixth day. 4 
9, 1), is the invariable Jâtavedâs verse. Sa 
pratnatha sahasd (l, 96, 1) is the (Nivid) hymn for Jatavedas, whose 
verses have the same refrain, which is a characteristic of the sixth day. 

Tho priest, apprehending the anta, i. c., ends of the sacrifice, might fall 
down, keeps them up by repeating twice the word dhdrayan,” % Cs 
they may hold, just as one ties and unties successively the ends af 
cord, 2° or just as~qne (a tanner) 18 driving in the end of a (wetted) ae 
a peg, in order to keep it (expanded). Tt is done to keep the es 
uninterrupted. Those who have such a knowledge have the three days 


continuous and unbroken (undisturbed). 


Jadtavedase sunavama (1, 9 


oY Ae S 


2. Apa prdcha Indra (10, 131). 
22 It is in tho last pada of all verses of this hymn, 


23 In order to mako of them a largo ving: 


` 
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THIRD CHAPTER. 
(The Characteristics and Sastras of the Seventh*and Highth Days.) | 
: 16. s | 

(The Characteristics of the Seventh Day. l The Sastras of the | 

and Midday Libation.) 

The terms @ and pra are the characteristics of the seventh day. The | 
seventh day is just like the first, yukta, ratha, dsu, piba, the deity | 
mentioned in the first pada, the allusion to this world (earth,). jâta, | 
anirukta, karigyat (future), these are the characteristics of the seventh | 
day. ; 

[845] Samudrdd ûrmim (10, 123, 2) is the Ajya hymn. Here jg 
something hidden (aniruktam, i. e, not explicitly stated) which is a 
characteristic of the seventh day. In the sea (Samudra) is Vach ; because 
neither the sea becomes (ever) extinct, nor Vach. Thence this (hymn) ig 
the Ajya (Sastra) of the seventh day. From the Yajiia (sacrifice 
the Hotar thus extends the sacrifice, ! 
(to continue the sacrifice). The Stoma 
an end on the sizth day. Just as 
cause to drip upon the pieces of sa 

. (dya), in order to make them hot 
already gone; in the same way, 


M orning 


) only, 

and thus they recover Vach again | 
8 are at an end, the meters are at 
(at the Darsapûrnamâsa Isti) they 
crificial food drops of melted butter 
again * for recovering’ its essence | 
they recover the Stomas and meters | 
for regaining (the essence of) the sacrifice again by -this A jya Sastra 
of the seventh day. It is in the Tristubh metre; because this is the 

metre at the morning libation during the (last) three days. 
The Pra-uga Sastra consists of the following mantras: 
bhisa (7, 92, 1), prayâbhir` ydsi (7, Ge 3 
(7, 92, 5), pra sotd Jiro adhvaresy asthdt ( 
mada ndsa (7, 92, 4), ya vam satam (7, 91, 6), 
(6, 67, 9-11), 4 gomata nasatyd (7, 72, 1-3), 
pra vo yajñeşu (7, 43, 1-3), pra kgodaså dhayasd (7, 95, 1-3). In these 
verses there are the characteristics of the [846] seventh day, 4 and pra, 
he Tristubh metre, because this is the metre 

ing the (last) three days, 
| With the sixth day, the sacrifice is finished y, —— 


is finished. Vâch i . riest 
commences now develop AO oa (Bae chokes 


ing tho Yajña again. This can beq i 
: $ 2 0 m the 
Yajiia itself (without any other kelp), and recovering the V4 m eae 


; 4ch in the form of this allusion. 
ssion pra tyabhighdrayan. 
rm two triplets 3 they allaro so itini. : 

F called inis, a onei 
r Véyu and Indra ri eel 8 


espectively, which are always required at 


â våyo 
) å no miyudbhih gatintr 
7, 92, 2), ye våyava indra 
* pra yad vam Mitrdvarund 
á no deva savasâ (7, 30, 1-3) 


- at the morning libation dur 


the Pra-uga Sastra, - 
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A två ratham yathotaya, (8, 57, 1-2) idam vaso sutam andah (8, 2, 1-2), 
Indra nediya ed ihi (Val. 5, 5-6), prastw Brakmanaspatir (1, 40, 3-4), 
Agnir netd (3, 20, 4), tvam soma kratubhih (1, 91, 2), pinvanty apak (1, 
64, 6), pra va indrdya brihate (8, 78, 3), are the extension (of the Marut- 
yvatiya Sastra) of the seventh day, identical with that of the first. 

In the hymn, Kaya gubhd savayasah (1, 165) (9th verse),. in. the 
words na jiyamdno nasate, na játa the term játa occurs, which is one 
of the characteristics. of the seventh day. This is the Kaydsubhiya 
hymn which effects unanimity (among people) and prolongs life. By 


means of it Indra, Agastya, and the Maruts became (unanimous). By 


reciting the Kaydsubhiyam hymn, the Hotar produces unanimity. But 
it bears upon the prolongation of life also. - Who-desires: that, may have 
repeated the Kaydsubhiyam. It is in the Tristubh-metre. By means 
of its pada which remains firm, the Hotar keeps the libation in its proper 
place, preventing it from falling down. 

The hymn, tyam su megam mahaya (1, 52) contains (in the second pada 
of the first verse) the words atyam na vajam havanasyadamratham, the 
term ratha, i.e., carriage, being a characteristic of the seventh day. It is 
in the Jagati metre, for the Jagatis are the leading metres at the 
midday libation of these three last days. The Nivid is placed in that 
metre which is the leading ; thence one places (here) the Nivid in the 
Jagatis. 

‘The hymns representing cohabitation are now repeated’; they are in 
the ‘Lristubh and Jagati metres. Because cattle is represented by 
cohabitation and [847] the Chandomis* are eattle and calculated for 
obtaining cattle: Tvdm iddħi havdmahe, and tvan hy eht [848]. cherave 
(8, 50, 1-2) form. tbe Bribat Pristha on the seventh day. The same 


Pristhas take place as on the sixth day. The Vairipam (Sima) belongs 


eae Ca I a A a 
4The Chandoméh are threo peculair Stomas, whieh are required on the three last days 
of Navaratra, or the soventh, eighth, and ninth days of the Dvâdaśâha and the pene of 
these three days themselves. They are minutely described in the Tandya Brâhmanam 
3, 8-18, These Stomas are, the twenty-four-fold (chaturvimśa), the forby-four-fold (chatus- 
š and the forty-eight-fold (ast@chatudrimsa). The verses required ron 
ehanting tho Chandomâh on tho threo last days of Nayaratra are (according to the U doa 
tri prayoga of the Dvádaśâha) all put together in the second part of the Samavedareht- 
kam, commencing with the second Ardha of the fourth Prapithaka (pra kdvyam usaneva), 
and ending with the fifth Prapfithaka (with the verse Yurikgva hi kesind hari). The 
order is, on tho seventh day, all fama verses are put in the twenty-four-fold Stoma, on 
tho cighth all are chanted aceording to the forty-four-fold Stoma in three varieties, on 
the ninth all are put in the forty-eight-fold Stoma, of which there aro two varieties 
enumerated. There is here no change of the Stomas according 
in tho Agnistoma and the cognate sacrifices. That Stoma in W 


chatvdrimsa), 


to the libations, as it is 
hich the first Stotram 
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io the Rathantaram ; the Vairdjam to the Brihat ; the Sakvaram to the 
ince ind the Raivatam to the Brihat. Therefore (because the 
Raivatam representing the Brihat was chanted on the sixth day) the 


Brihat Pristha takes place (on the seventh day) ; for they fasten through | 


that Brihat (of the sixth day), the Brihat (of the seventh day) to prevent 
the cutting off of the Stomas ; for, if the Rathantaram (which is opposed 
to the Brihat) is used, then the union (of the sixth and seventh days) 
destroyed. Therefore only the Brihat is to be used (on the seventh day.) 

Yad våvána is the immovable Dhâyyâ. By the subsequent recital of 
the Rathantaram abhi två stra nonumak, the Hotar brings all b 
womb ; for this is a Rathantara day according to its position. Pibå suta- 
sya vasinah (8, 3, 1-2) is the Sima Pragatha, which has piba, one of the 
characteristics of the seventh 
Tarksya, 


ig 


day. Tyam å su våjinam is the invariable 


17 


(The Remainder of the Niskevalya Sastra. The 


Sastras of the Even- 
ing Libation. 


Indrasya nu virydni (1, 32) is 
word pra of the seventh day. 


(the Bahis-pavamana) is chanted, rem 
manas of all three da as members, 
So, for instance, the Bahis-pavam Y consists of 24 verses (Simaveda 
ii. eigning during this day; the Bahiş-pava- 
mâna of the eighth day consists a ii. 524-67), for the Stoma 
» xc. The four Sâmans which follow the 
Bahis-pavamana Stotras at the 


alled d/yani, the four which follow 
the name of Pristhani 


ahymn which has the characteristic 
Itis [849] in the Tristubh metre, By 


ains in force for 


the whole day. Tho Bahis-pava- 
as many verses as the Stoma h 
âna of the seventh da; 


Now the åjyáni, 
only two verses, 


even 
is the case with t 


are to be made three, just as 
‘Kaleya Pristha at the Agnistoma, Tho 
to be repeated, as to yield twenty-four, 
eight. Each turn of the twenty-four-fold Stoma contains, for ins- 
in three divisions, in tho following order; — 
I, 8—a, 3; b, 450,1: Il. 8—a, 1; 6,8; 6,4; II. 8—a, 4;b,1;6,8 

, the repetitions are arranged in th | 


; c, 1: II, 14—a,1:p 8; c, 10: III. 15— 5 
Tho forty-eight-fola Stoma ig a ore a Gurg 


1I. 16—a, 8; b, 12;c,1: II 16—a, 


e following way :— 
1; c3. 


; thence it is called anta; Tho 
the animals h to tho Tardya Brahm, (3, 8), 
twenty-fonrefo T S required ineach turn when the 

: or, the i x P : ; 
thence are sixteon verses in e mie © 2) to consist of niz toon plese 


- forty-oight-fold Stoma is mado. 
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means of the pâdas which remain firm, the Hotar keeps the libation in its 


proper place, preventing it from falling down. 


Abhi tyam megam puruhitam (1, 51, 1) is a hymn in which pra is 
replaced by abhi, forming a characteristic of the seventh day. It is in 
the Jagati metre, because the Jagatis are the leading metres at the midday 
libation. Therefore the Nivid is to be placed in it. 

These hymns representing cohabitation are now repeated, which are 
in the Tristubh and Jagati metres; because cohabitation represents 
cattle, and the Chandom4s represent cattle; (this is done) inorder to 


obtain cattle. 

Tat savitar vinimahe (5, 82, 1-3), adya no deva Savitar (5, 82, 3-5) 
are the beginning and sequel of the Vaigvadeva astra in the Rathan- 
tara days, on the seventh day. Abhi två deva Savitar (1, 24, 3) is the 
(Nivid) hymn for Savitar, which contains instead of pra the word abht, 
which is identical with pra, a characteristic of the seventh day. 

Pretam yajnasya (2, 41, 19) is the (Nivid) hymn for Dyavaprithivi, 
which contains the word pra. Ayam devaya janmana (1, 20) is the (Nivid) 
hymn for the Ribhus, which contains the word jan, to be born. j 


He repeats now the verses, consisting of two padas, commencing 
dyahi ranasé saha, (10, 172, 1) ; for man has two feet, and animals have 
four ; animals are represented by the Chandomas. (This is done) for 
If he repeats these verses which consist of two feet, 


obtaining cattle. 
among the four-footed 


then he places the gacrificer, who has two legs, 
cattle." 

Abhir agne duvo (1, 14) is the (Nivid) hymn for the Vigvedevah, which 
has the characteristic 4 of the seventh day. Jt is in the Gayatri metre; 
for [850] the third libation is headed by the Gayatri during these three 
days. j 

Visvdnaro ajtjanat is the beginning of the Agnimaruta Sastra, which | 
contains the word jan, to be porn. Pra yad vas tristubham (8, 7) is the 
(Nivid) hymn for the Marutas, which has the word pra. Játavedase 
sunavâma (1, 99, 1) is the invariable Jâtavedâs verse. Ditam vo visvave- 
dasam (4, 8) is the (Nivid) hymn for Jâtavedâs, where the name (di âtave- 
dâs) is not explicitly mentioned (only hinted at). All these are in the 
Gayatri metre; for the third libation on these three days is headed by 


the Gayatrt. 


ee 


t Ho makes him obtain them, 
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18. 


(The Characteristics of the Eighth day. The Sastras of the Morning 


and Midday Libations.) 


Neither the words å nor pra, but what is “standing ” is the character 
‘istic of the eighth day; becausethe eighth is identical with the secong, 
The characteristics are, wrdhva, prati, antar, vrisan, vridhan, the men- 
tioning of the deity in the middle pada, an allusion to the airy region, 
twice the name Agni (in the same pada), the words mahad, vihûta punar, 
the present tense, 
Agnim vo devam agnibhih (7, 3) is the Ajya of the eighth day ; bacause 
if contains twice the word agni. Itis in the Tristubh metre ; for the 
Tristubh is the leading metre at the morning libation during these three 


days. The Pra-uga Sastra is composed of the following verses: Kuvid | 
anga namaså (7, 91, 1,) ptvo annân (7, 91, 3,) uchhan usasah (7, 90, 4% 


usantd data (7, 91, 2,) ydvat taras (7, 91, 4-5,) prati vam stra udite (7; 65; 4 


1-3,) dhenuh pratnasya (3, 58, 1-3), Brahmana indropa (7, 28, 1-3, ûrdhvo | 


agnih sumatim (7, 39, 1-3) uta syd nah sarasvati (7,95, 4-6). In these verses 
are the characteristics [351] prati, antar, vihûta, urdhvai contained ; they 
are in the Tristubh metre, which is the leading metre at the mor 
libation on these three days, 


The extension (of the Marutvatîya Sastra) consisis of the following 


ning 


m e 


verses : Visvanarasya vaspatim (8, 57, 4), Indra it Somapå ekah (8, 2, 4), | 


Indra nediya ed ihi (Val, 5, 5-6), uttistha Brahmanspate (1, 40, 1-2), agnir 
neta team Soma kratubhih, pinvanty apo, brihad indrâja gdyata. This 
Sastra is identical with that of the second day. 

Now follow the Mahadvat hymns, 7. e., such ones as contain the word 
mahat, great. (These are) sams mahdm (3, 49), mahaschit tvam (1, 169), 
pibå somam abhi yam (6, 17), in the words ûrvam gavyam mahi, mahäm 
éndro nrivat (6, 19). This hymn is in the Tristubh metro ; by means 
of its padas which remain firm, the Hotar keeps the libation in its proper 
place, preventing it from falling down. 

_ Lain asya dyava prithivt (10, 113) is a mahadvat hymn algo; for, in 
the second pâda of the first verse, the word mahtmano occurs, Jt is in 
the Jagati metre. The Jagatis are the leading metres at the midday liba- 
tion during the three last days (above-mentioned), Thence the Nivid is 
Placed in it. These hymns represent cohabitation ; they are in the Tris- 


fubh and Jagatt metres, for cattle is represented by cohabitation, and, for 
obtaining cattle, the mahadvat hymns are repeated. The air is mahad; 
in order to obtain the airy region, five hymns (there are five, four in ‘Trig- 
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h, and one in Jagati) are required. For tho Pakti metre comprises 
the sacrifice belongs to this metre, cattle belong to it; cattle is 
represented by the Chandomis. 

Abhi två tira nonumalh, and abhi tva pirvapitaye form the Rathanta- 
ram Pristham of the eighth day. Yad vavana is the invariable Dhayya: 
By twdm iddhi havadmahe all is brought back to the womb ; [352] for this 
day is & Barhata day according to its position. Ubhayam srimavachcha 
(8, 50, 1-2) is the Sama Pragatha ; the meaning of ubhkayam i. e. both, in 
day and what was yesterday. This is a characteristic of 
which is a Brihat day. Tyam ù su vajinam is the invari- 


«ub 
fve padas, 


it is, what is to- 

the eighth day, 

able Tarksya. 
19. 

(The Mahadvat Hymns of the Niskevalya Sastra. 
The Sastras of the Evening Libation.) 


The five Mahadvat hymns are, aptrvya purutamant (6, 32), tam su te 
kirtim (10, 54), tvan mahan Indra yo ha. (1, 63), tvar mahân indra 
tubhyam (4, 17). These (four) hymns are in the Tristubh metre ; by 
means of its padas which remain firm, the Hotar keeps the libation in its 
proper place, preventing it from falling down. The fifth is in the Jagati 
metre, Viz., divaschid asya varima (1, 55), which contains in the words, 
m mahat, great. For obtaining cattle these Mabad- 


indram na mahnd, the ter 
d for obtaining the airy 


vat hymns are repeated. The air is mahat, an 
region two times five hymns must be repeated. Because @ Pankti (a 
collection of five hymns) has five feet, the Yajfia consists of five parts, 
cattle consist of five parts. Twice five makes ten -8 this decade is Virat, 
Virat is food, cattle are food, the Chandomas are cattle. 

(5, 50, 1), tat savitur varenyan å vis vedevam sapta- 
£ the Vaisvadeva Sastra. 
the word drdhva, is the 
({, 22, 13-15) is the 


Visvo devasya netus 
tim (5, 82, 7-8), are the beginning and sequel o. 
Hiranyapdmim titaye (1, 22, 5-1), which contains 
(Nivid) hymn for Savitar. Mahi dyâuh prithivt chana HO 
(Nivid) hymn for Dyavaprithivi; which contains the word mahat. Yuvânā 
[858] pitara punar (1, 20, 4.8) is the (Nivid) hymn for the Ribhus, 
which has the characteristic word “punah.” 

Ima nu kam bhuvand (10, 157) is the hym 
of two feet.? For man has two feet, whilst the animals have four, 
and the five of the Niskevalya 


n which contains only verses 
and by 


, Say —The five Mahadvat hymns of the Marutvatiya, 


Sostra aro to be understood, i züy, in his C ear 
It contains five verses, which are called Dvipada Trigtubh. (Sfiy, in bis | ommentary 
on tho Samhita.) 
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means of this hymn he places the two-footed sacrificer among the four. 
‘footed cattle. Devdndim id avo mahad (8, 72, 1) is the (Nivid) hymn for the 


Visvedevis, which contains the term mahat. These verses are in the |: 


Gayatri metre (except the Dvipads), because the Gayatri is the leading 
metre at the evening libation during these three (last) days. 

By ritévdnam vaisvdnaram (Ady. Sr. S. 8, 10’, commences the Agni- 
mâruta Sastra ; because in the word agnir vaisvdnaro mahén, there is the 
word mahat contained. Krilam vah sardho mérutam (1, 37) is the (Nivid) 
hymn for the Marutas ; because it contains (in the fifth verse) the word 
vavridhe, which is a characteristic of the eighth day. 

Jdtavedase sunavéma is the invariable Jatavedis verse. Agne mrila 
mahan asi (4,9) is the (Nivid) hymn for Jatavedas; it contains the cha- 
racteristic term mahad. All these. verses are in the Gayatri metre, which 
is the (leading) metre at the evening libation during these three (last) days. 


FOURTH CHAPTER. 


(The Ninth and Tenth Days of the Dvédasdha. Conclusion 
of this Sacrifice.) 
20. 
(The Characteristics of the Ninth Day. The Sastras of the Morning and 
Midday Libations.) 

What has the same refrain, is a characteristic of the ninth day. This day 
has the same characteristics as [854] the third, viz., asva, anta, punard- 
orittam, punarninrittam, rata, paryasta, the number three, antaripa, the 
mentioning of the deity in the last pada, an allusion to that world, 
sucht splendour, satya truth, kseti to reside, gata gone, oka house, the 
past tense. ; ` 

Aganma mahå namaśá (7,12, 1) is the Ajya hymn of the ninth 
day, because it contains the word “ gone’ 
in the Tristubh metre, 

The Pra-uga Sastra consists óf the following verses : pra virya (7, 90, 
1), te te satyena manash (7, 90, 5), divi keayanta (7, 64, 1), â viiva vårå (7, 


10, 1-3), ayam soma indra tubhyam sunva (7, 29, 1-3), pra Brdhmano (7, 42, 
. 1-3}, Sarasvatim devayanto (1 


Sarasvaty abhi no (6, 61, 14-16). 
suchi i.e., splendour ; satya, i.e., tr 
oka, ùe, house, They are 
(leading) metre at the morning 


2 J ` . . 
(in aganma, we went), 1t 18 


These verses have the characteristics, 
uth ; kgeti, i.e., residence ; gate, t.e., gone; 
in the Triştubh metre, which is the 
libation, during the thyee (last) days. 


EA TE 
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The extension (of the Marutvatiya Sastra) is the same as on the third 
day. The five hymns representing cohabitation which contain the cha- 
yacteristics of this day, and represent cattle, are, Indra svaha pibatu (3, 50) ; 
.svdhâ here is an anta ; gayat sama nabhanyam (1, 173), which ie aes rs 
anta 1 
in sthd, to stand ; ima u tod purutam asya (6, 21), which contains an anta 
in rathestha. These four are in the Tristubh metre. . The fifth is in the 
Jagati metre, pra mandine pitumat (1, 101), whose verses have the same re- 
frain. The Jagatis being the leading metre on the three (last) days, the Nivid 
is to be put in them. These hymns in the Tristubh and Jagati metres are 
repeated as (representing) cohabitation. For cattle is cohabitation ; the 
Chandomis are [855] cattle. (This is done) for obtaining cattle. og 
(such) hymns are repeated. ‘For the Pankti consists of five padas ; tho 
sacrifice has the nature of the Pankti, and so have cattle (also) ; the 
Chandomâh are cattle ; (this is done) for obtaining cattle. 

Toåm iddhi havdmahe and twdm hyehi cherave, form the Brihat Pristha. 
Yad vavina is the invariable Dâyyâ. By abhi tod stra nonwmo all re 
brought to the womb, because the ninth day is a Rathantara day accord- 

Indra tridhatu saranam (6, 46, 9-10) is the Sama 


ing to its position. 
“three.” (The Tarksya just as on 


Pragitha containing the characteristic ‘ 
the other days.) 
2i. 


` (The Remainder of the Niskevalya Sastra. The Sastras of the Evening 


Libation.) 

There are five other pair 
Triştubh, the fifth in the Jagati metr 
(6, 34), which contains the word “ gone; 
tains the word “kgi” to reside, (in kgayani), which is an antavipa, “he 
resides as it were, gone to an end (having gained his object)” @ satyo yåtu 
(4, 16) which contains satya truth, tat ta indriyam paramam (1, 103), which 
Contains an anta in the word < paramattt, » i c, highest. Ahar bhawane 
(10, 48, 1), which contains au anta in jayamt, J conquer’. 

The commencement and sequel of the Vaigvadeva dastra is, tat Savi- 
Ko vrinimahe, and adya no deva Savitar. (The Nivid) hymn for Savitar 
is dogo âgât (?). The (Nivid) hymn for Dyavaprithivi is, pravam mahi dyaok 
abhi (4, 56, 5-7). 

A [356] Indra ise daddtu nah (8, 82, l 
© (Nivid) hymn for the Ribhus, the words [ru 
Drees 


(they are only re 


-hymns enumerated, the four first are in the 
o. These are, sat cha tve jagmur 
” hada bhuvan (6, 35) which con- 


1, 20, 7-8) form 


34), te no rainâni ( 
20, 7) contain 


å sapldni (1, 


petitions) sce 5, 19. 


— 
i artho sontences here omitted in the translation 


ü i i 


a 
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the characteristic “three.” Babhrur eko visunak (8, 29) is the Dvipada, / 
Byjtrepeating a Dvipad, the Hotar puts the two-legged sacrificer amon 
the four-legged animals. Ye trimsati trayas para (8, 28) is the (Nivid) hymn 
for the vigvedevah, because it contains the term “three.” Vaisvânaro ng 
ûtaye (Asv Sr. S. 8,11) is the Pratipad of the Agnimaruta Sastra ; it 
contains the term pardvatah, which is an anta. 


Maruto yasya hi ksaya (1, 86) is the (Nivid) hymn for the Marutag, 
Tt contains the term kt, to reside, which is an antarûpam ; for one resides, 
as it were, after having gone to a (certain) object. 


The (Nivid) hymn for Jatavedas is, prdgnaye vicham ‘raya (10, 
187) (each verse of which ends with) sa nak parsad ati dvisah, | 
àe, may he (Agni) overcome our enemies, and bring (safely our 
ceremonies) to a conclusion. He repeats this refrain twice. For in this | 
Navaratra sacrifice (which is lasting for nine days), there are go many 
ceremonies, that the committal of a mistake is unavoidable. 


a : In order | 
to make good (any such mistake, the pida mentioned must he repeated | 
twice). By doing so, the Hotar makes them (the riests and sacrificers) 

free from all guilt. These verses are in the Gayatri metre ; for the Gaya. f 


| 

| 

tri is the (leading) metre at the evening libation during the three (last) . 
days. | 

t 


22, 


(Zo What the Different Parts of the Dvddaidha are to be likened. The / 


Tenth Day.) 
The six Pristha days (the six first in the Dvadagaha) represent the 


he eye, and the i 
í 5 tenth day then 19 

o eat the eye, by which one Sees, Or the six Betis o 
pene e to the ear ; while the Chandomah represent wh ti in the ear ; 
but by what one hears, that is the tenth day. at is in ; 


a e a aay is happiness; those who enter on the tenth day, enter 
A or ppiness, therefore silence must be kept during the tenth day ; for 
Px J 

A # yF yj ‘ 


ar + 4 
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« we shall not bespeak the (goddess of) fortune,” “because a happy thing is: 


not to be spoken to. 

Now the priests walk, clean themselves, and proceed to the place of 
tho gacrificer’s wife (patnisdla).° That one of the priests, who should 
know this invocation offering (Ghuti), shall say > 4 

“ Hold one another :? then he shall offer the oblation by repeating 
the mantra, “ here be thou happy, here be ye happy, here may be a hold, 
here may bea hold for all that is yours ;* may Agni carry it (the 
sacrifice) up ! Svaha !° may he take it up!” d 

When he says, “ be happy here,” then he makes happy (joyful) all! 
those (sacrificers) who are in this [858] world. When he says, “ enjoy 
yourselves,” then he makes joyful their offspring in these worlds. 
When he says, “ here may bea hold, a hold for all that is yours,” 
then he provides the sacrificers with children, and speech (the power 
of speech). By the words “may Agni carry it up ” (wát), the 
Rathantaram Saman is to be understood, and by “Swah& ! may he: 
carry it up!” the Brihat Saman is meant. For the Rathantaram and 


Brihat Saman are the cohabitation of the gods ; by means of this cohabi- 


tation of the gods one obtains generation ; by means-of this cohabitation 
(This is done) for production. He 


of the gods generation is produced. 
who has this knowledge, obtains children and cattle. 
Now they all go and make ablution and procee 


Agnidhra. That one who knows the invocation offering (áhuti) shall say 


“hold now one another,” then he should bring the offering and recito, 


“ho who produced besides us this ground (our) mother, he, the: preserver 


who feeds (us), may preserve in us wealth, vigour, health, and strength, 


Svaha !” Who knowing this, recites this formula, gains. for himself, as weli 
health, and strength. 


as for the sacrificers, wealth, vigour, 
23. 


(The Chanting and Repeating of the Serpent Mantra. ZM 

Mantra. Its efect. Who Ought to Repeat it.) ie 
i Udgatris) go from thence (the Agni- 
All the other priests (except the Udg bo ee 
ah = 


dhrtya fire) and proceed to the Sadas (a place 1 
—— instance, Om 
2 This is a very common superstition spread in Europe ; not ie Se ale pend 
finding some treasure in the earth. Sô. explains avavad by “to 3 i 
geanired; and is not good sense. ià 

To make Homa. z 

a rand i he same pros- č 
“All that you have, all your possessions may be upheld and romain in t p È 


porous stato. 
* The formula Svahé is personified, ang taken as & deity. ore 
4 E 


na Ea 


d to the place of the 


The Chaturhotri 
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rivedi) all walking each in his own way, in this or that direction, But 
the Udgatris walk together. They chant the verses (seen) by the Queen 
‘of the Serpents (Sarpa-ré sii?) ; because the earth (tyam) is the Queen of 
the Serpents, for she is the queen of all that [859] moves (sarpat), 


She was in the beginning without hair, as it were (without trees, 
bushes, &c.) She then saw this mantra, which commences, yam 
gauk prisnir akramét (10, 189). In consequence of it, she obtained a 
motley appearance, she became variegated (being able to produce) any 
form she might like (such as) herbs, trees, and all (other) forms, 
Therefore the man who has such a knowledge obtains the faculty of 
assuming any form he might choose, 


The three Udgatris, Prastotar Udgatar, and Pratihartar, repeat their 
Tespective parts in their mind (i. e. 


they do not utter words), but the 
Hotar repeats (aloud) with his voice ; for Vach (speech) and Manas (mind) 
are the cohabitation of the gods. -By means of this cohabitation of the 
gods, he who has such a knowledge, 


obtains children and cattle. 
The Hotar now sets forth the Chaturhotri mantras;* he repeats them 


as the Sastra accompanying the Stotram (the chanting of the verses just 
mentioned) by the Udgatris, The Sacrificial name of the deities in the 
Chaturhotris was concealed. Therefore the Hotar now sets forth these 
names, and makes public the appropriate sacrificial name of the deities, 
and brings what has become public, to the public. He who has this 


knowledge, becomes public (z.e., celebrated). 


A Brahman who, after having completed his Vedic studies, should not 


voice, the Chaturhotri 
mantras. (Should he do 80, he would attain to fame), 


: 24, ; s 
([860] When and How the Priests Break their Silence on the Tenth Day.) 
All touch now the branch- of an Udumbara tree (which is at the 
Sacrificial compound behind the seat of the Udgatar) with their hands, 
thinking “T touch focd and juice ; 


juice’ and food, At the time that the gods distributed (for the earth) 
See Nae Re SBN 


Patir sap of the Udumbara tree is to b i d 
by the gods on tho carth, —S fy. compare T ga, stood, Tt grow ont OF tho tood sea tte 


Ae 


wr, 


» 7 i 
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food and juice, the Udumbara trees grew up; therefore it brings forth 
every year three times ripe fruits. If they take the Udumbara branches 
in their hands, they then take food and juice. They suppress speech, 
for the sacrifice is speech; in suppressing the sacrifice (by abstaining 
from it) they suppress tho -day ; for the day is the heaven-world, and 
(consequently) they subdue the heaven-world. No speech is allowed 
during the day ; if they would speak during the day, they would hand 
over the day to the enemy ; if they would speak during the night, they 
would hand over the night to the enemy. Only at the time when the sun 
has half set, they should speak; for then they leave but this much space 
(as is between the conjunction of day and night) to the enemy. Or they 
should speak (only) after the sun has completely set. By doing so, they 
make their enemy and adversary share in the darkness. Walking round 
the Ahavaniya fire, they then speak; for the Abavaniya fire is the 
sacrifice, and the heaven-world ; for by means of the sacrifice, which is the 
gate of the heaven-world, they go to the heaven-world. By the words, “if 
we have failed, by omission, or improper application, or by excess, of 
[361] what is required, all that may go (be taken away) to (our) father, who 
is Prajâpati, ” they recommence speaking. For all creatures are born after 
Prajâpati (he being their creator). Prajapati, therefore, is the shelter 


from (the evil consequences of) what is deficient, or in excess (in his 


creatures); and thence these two faults do no harm to the sacrificers. 
with them who have this 


Therefore all that is deficient or in excess 

knowledge, enters Prajapati. Thence they should commence speaking 

by (repeating) this (mantra). í 
25. 

(The Chaturhotri Mantras. The Bodies of Prajapatt. The Brahmodyam. 

The Sacrificers take their Seats in Heaven.) $ oll 

When the Hotar is about to repeat the Chaturhotri mantra, he cries, 


“Adhvaryu!” This is the proper form of dhévar(at iB ee a 
not gomsdvéd r ds, “Om, Hotar : tathd Hotar: , 
somsdvdm). The Adhvaryu then respon , ing at each, 


The Hotar (theroupon) repeats. (the Chaturhotri mantras), 8topp! 
of the ten padas! E 

(1) Their sacrificial spoon was intelligence ! 

(2) Thoir offering was endowed with intellect ! 

(3) Their altar was speech ! 

(4) Their Barhis (seat) was thought ! 

(5) Their Agni was understanding ! 

6) Their Agnidhra was reasoning ! 
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(7) Their offering (havis) was breath ! 

(8) Their Adhvaryu was the Saman! 

(9) Their Hotar was Vachaspati ! 
(10) Their Maitravaruna (upa-vaktd) was the mind ! 
(11) They (sacrificers) took (with their mind) the Graha ? 

(12) O ruler Vachaspati, O giver, O name! 
(13) Let us put down thy name! 
(14) May’st thou put down our (names); with (our) [362] names go to 
heaven (announce our arrival in heaven)! 
(15) What success the gods who have Prajâpati for their master; 
gained, the same we shall gain!”® 
The Hotar now reads the Prajdpati tanu (bodies) mantras, and the 
Brahmodyam. > 
(1 & 2) Hater of food, and mistress of food. The eater of food ig 
Agni ; the mistress of food is Aditya. 

(3 & 4) The happy and fortunate, By “happy ” 

nate” cattle are meant, 

(5 & 6) The houseless and the dauntless. “Houseless” is Vâyu, who 

never lives in a house, and “fearless ” is Death, for all fear him. 

(7 & 8) The not reached, and not to be reached, “ The not reached” ig 

Earth, and “the not to be reached ” is Heaven. 

(9 & 10) The unconquerable, and the not to be stopped. “ The unconquer- 

able” is Agni, and “ the not to be stopped ” is Aditya (sun). 

(11 & 12) Who has no first (material) cause (aparvd), nor is liable to 

destruction. “Who has no first (material) cause” is the mind 
(manas) and “ what is not Hable to destruction ” 


These twelve bodies of 
the tenth day, 


Soma, and by “ fortu- 


is the year. 
Prajapati. On 


ee ea 
heaven by sacrifice, The same is the 
recited by the Hotar, Now follow 
» There are twelve Prajipati tanu 


object of the sacrificers 
the Prajapati tanu mantras, 
mantras ; they are repeated bh 
9. That is, what Brahmans It begi i í 
1 ; °gins with the words, Agnir grihapatill, 
aie Me pene. oe Brahmodyam ig no proper mantra, but a kind of Brahmanam, 
exposition. However, the whole is repeated by th ntra. 
Bee the whole of it algo in the Asy, Sr. 8, 8, 13, a gee ek ee f 
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«(with his rays). The Ritus are the houses. He who knows what 
« god is their (the Ritu’s) house-father, becomes their house-father, and 
“ succeeds. Such sacrificers are successful (they become masters them- 
« selves). House-father (master) becomes he who knows the god who 
« destroys the evil consequences of sin (Aditya, the sun). This house- 
“father destroys the evil consequences of sin and becomes (sole) í 
“master. These sacrificers destroy the evil consequences of their sin 
“(and say), O Adhvaryu ! we have succeeded, we have succeeded.” 


FIFTH CHAPTER. : 
(The Agnihotram. On the Duties of the Brahma Priest). 
26. 


(The Agnihotram.’ When the Sacrificer has to Order his Priest to Bring 
Fire to the Ahavantya. The Sixteen Parts of the Agnihotram.) 

The Agnihotri says to his Adhvaryu, “ Take from ” (here the Garha- 
patya fire) the Ahavaniya fire.” Thus he says at evening ; for what 
good he was doing during the day, all that is taken away (together with 
[364] the fire and brought) eastwards and put in safety. If he says at 
morning time, “ Take from (here) the Ahavaniya,” then he takes with 
him all the good he was doing during the night (brings it) eastwards 
and puts it in safety. The Ahavaniya fire is the sacrifice (sacrificial fire) ; 
the Ahavaniya is the heaven-world. He who has this knowledge, 
places the heaven-world (the real heaven) in the heaven-world, which 
Gs represented by) the sacrifice alone. Who knows the Agnihotram 
which belongs to all gods, which consists of sixteen parts, and is placed 
among cattle, is successful by means of it. EAE 

What in it (the offering of which the Agnihotram consists) is of the 


cow (such as milk) belongs to Rudra. What is joined to the calf, belongs 
to Vayu. What is being milked, belongs to the Asvins. What has 
been milked, belongs to Soma. What is put on the fire to poil, belongs 
to Varuna. What pubbles up Gn boiling) belongs to Ptisan. What 
is dripping down, belongs to the Maruts. What bas bubbles, belongs to 


Viévedevas. The cream (of the milk) gathe What 


meee =: 
1 The Agnihotram is & purnt offering of fres! 
whole term of life. Before a Brahman can take up 
has to establish the three sacre 
mony is called Agnyddhana. Phe performers of thes > 
hotris”, They alone are entitled to pring the Istis and Some sacri 
this day, Agnihotrís in tho Dekkhan, who may ho regarde 


ancient Vedic religion. 


red, belongs to Mitra. 
twice during the 
Jf to bring the Agnihotram, he 
a Ahavaniya- This cere- 
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falls out (of the pot), belongs to Heaven and Earth. What turng Up 
~ (Gn boiling), belongs to Savitar. What is seized (and placed in the vessel) 
belongs to Visnu. What is placed (on the Vedi) belongs to Brihaspati. 
The first offering is Agni’s, the latter . portion is Prajapati’s, th 
offering itself (chief portion) belongs to Indra. This is the 
belonging to all gods, which comprises sixteen parts. 


27, 


good certain casualties which may happen 


e 
Agnihotram, 


(How the priest has to make 
when the Agnihotram is offered.) 


If the cow of an Agnihotri * which is joined to her calf, sits 
down during the time of being milked, what is the penance for it? 
He shall repeat over it this [365] mantra, “ Why dost thou sit 
down out of fear ? From this grant us safety ! Protect all our cattle ! 
Praise to Rudra the giver!” (By repeating the following mantra) 
he should raise her up. “The divine Aditi (cow) rose, | 
life in the sacrifice, she who provides Indra, Mitra 
(respective) shares (in the sacrifice).” 
mouth a vessel filled with | 
This is another Prayaschi | 

Tf the cow of an Agni | 


alf, cries during 
the time of being milked, how is this to be atoned for ? If she cries out of 
hunger, to indicate to the sacrificer what she is in need of, then he 
shall give her more food in 


The mantra styavasad bhagavats (1, 164, 40) ig to 
Prayaschitta, 


and put long 
and Varuna with their 
Or he may hold on her udder and 
water and give her (the cow) then to a Brahman. 
tta (penance). 


ka 


For food ig appeasing. 
be repeated. This is the | 


joined to her calf moves during 
the time of being milked, what is the Prayaschitta ? Should she in mov- 


Sng spill (some milk) then he shal] stroke her, and whisper (the following 

_ Words), “What of the milk might have fallen to the ground to-day, what 

ier ‘might have gone to the herbs, what to the waters,—may this milk be in 

3 my houses, (my) cow, He shall then bring a 

bur e AA has remained, if it he sufficient for making the 
burnt o ering (Homa),~ 


» Should all in the vessel have been spilt (bh 
o DI a y the 
then he shall call another cow, mi 


that milk, and sacrifice it, 
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{366] This is the Prayaschitta. He who with such a knowledge offers 
the Agnihotram, has (only) offerings in readiness (which are fit) and has 
(consequently) all (accepted by the gods). i 

28. 

(On the Meaning of the Agnihotram, if Performed in Perfect Faith, It 
represents Daksind. The Asvina Sastra, Mahdavrata, and Agnicha- 
yana are hinted at in it.) 

That Aditya (the sun) is his (the Agnihotri’s) sacrificial post, the 
earth is his altar, the herbs are his Barhis (seat of grass), the trees are his 
fuel, the waters his sprinkling vessels, the directions the wooden sticks “— 
laid round about (the hearth). If anything belonging to the Agnihotri 
should be destoryed, or if he should die, or if he should be deprived of 
it, then he should receive all this in the other world, placed, as it were, 
on the Barhis (sacrificial litter). And the man who, having this know- 
ledge, performs the Agnihotram, will actually obtain (all this). 

He brings as Daksina (donation) both gods and men mutually, 
and everything (the whole world). By his evening offering he presents 
men to the gods, and the whole world. For men, if being fast asleep 
without shelter, as ig were, are offered as gifts to the gods. By the ` 
morning offering he presents the gods as gifts to men, and the whole 
world. The gods, after having understood the intention (of men that the 
gods should serve them) make efforts (to do it), saying “ T will do it, I will 
go.” What world a man, who has presented all this property to the gods, 


might gain, the same world gains he who, with this kaowledge, performs 
the Agnihotram. ; ‘ 
By offering the evening oblation to Agni, the Agnihotri commences — 
the Agvina Sastra (which [867] commences with a verse addressed to ` 
Agni). By using the term pach, t. e., speech (when taking out tbo f- 
Agnihotram) he makes a (pratigara), i. e., response (just as 15 done at 
the repetition of a Sastra). 
By (thus) repeating every 
by Agni at night, for him who, having this knowledge, 
hotram. 


me =, 


day “ Vach,” the Agyina Sastra q is recited oF a 
brings the Agni- 

al 

5 


= Se Se). ae 
neement of the Gavâm ayanam, when 


aaa : i omme 
* The Asvina Sastra is required at the o a hore tries to find out some ~ l 


making Atirâtra. Seo 4, 17-11. The author of our Brâhmana Aig (Oyen 
resemblance between the performance of the evening sgn and a ee i 
tra, He finds it in the circumstance, that this offering belongs toj Ea btained the — 
Sastra commences with 2 verse addressed to Agni (4, 7). Breese : a aise which 
Commencement of the Sastra, he must find out also the pratigara or p 


belongs to every Sastra. This ho discovers in tho formula : vâchá ee which the 
Agnihotri repeats as often as the offering is taken out for being sa . 
6 


CC-0. In Public Domain. Funding by IKS-MoE 


Digitized by eGangotri and Sarayu Trust. 
250 
A 


By offering the morning oblation to Aditya, he commences the Maha. 
vrata * ceremony. By using (a term equivalent to) prdna, 2. e., life (when 
eating the remainder of the Agnihotram) he makes a pratigara (also), By 
(thus) repeating every day the word “food” (life), -the Mahavrata (Sas. 
tram) is recited by Aditya at day for him who, with this knowledge, per- 
forms the Agnihotram. 

The Agnihotri has to perform during the year 720 evening offerings 
and also 720 morning offerings, just as many bricks (1440) marked hy 
sacrificial formulas as are required at the Gavim ayanam. He who with 
such a knowledge brings the Agnihotram, has the sacrifice performed with 
a Sattra [868] lasting all the year (and) with Agni Chitya ° (the hearth 
constructed at the Chayana ceremony). 


29, 


(Whether the Morning Oblation of the Agnihotri is to be Offered Before or 
After Sunrise. ` 


Vrigasugma, the son of Valavata, the son of Jâtukarna, said, “ We 
shall tell this to the gods, that they perform now the Agnihotram, which 
was brought on both days (on the evenin g of the preceding, and the 
morning of the following, day) only every other day.” And a girl, who 
was possessed by a Gandharva, spoke thus, “ We shall tell it to the Pitaras 
(ancestors), that the Agnihotram which was performed on both days, is 
now performed every other day.” 


The Agnihotram performed every other day is performed at evening 
after sunset, and at morning before sunrise. The Agnihotram performed 
on both days is performed at evening after sunset, and at morning after 

sunrise. Therefore, the Agnihotram is to be offered after sunrise. For 
he who offers the Agnihotram before sunset, reaches in the twenty- 
fourth year the Gayatri world, but if he brings it after sunrise, in the 
eee aed 


* This concludes the Gav4m ayanam. See the note to 4, 12, The resemblance between 
the Mahavrata and the morning Agnistoma is found by our author in the following 
points: The morning Agnihotram belongs to Aditya, and the Niskevalya Sastra of tho 
Mahfvrata commences witha mantra addressed to the same deity. Tho’ Pratigara ho 
_ finds in the mantra, annam payo reto smdsu, which tho Agnihotri repeats as often as he 

eats the remainder of his offering. : 

t “ At-each Atirâtra of the Gavim ayanam, the so-called Ohayana ceromony takes 
‘Place, This consists in the construction of the Uttara Vedi (the northern altar) in the 
shape of aneagle, About 1440 bricks are required for this structure, each being conse- 

_ erated with a separate Yajus mantra. This altar represents the universe. A tortoise 
is buried alive in it, and a living frog carried round it and afterwards turned out, The 
fire kindled on thig new altar is the Agni Ohitya. To him are tho oblations of flosh and 
Soma to bo given, The whole ceremony is porformed by tho Adhyaryu alone. 
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twelfth. When he brings the Agnihotram before sunrise during two 
years, then he has actually sacrificed during one year only. But if he 


sacrifices after sunrise, then he completes the yearly amount of offerings i 


in one year: Therefore [869] the Agnihotram is to be brought after 
sunrise. He who sacrifices after sunset at evening, and after sun- 
rise in the morning, brings the offering in the lustre of the day-night 
(Ahordtra). For the night receives light from Agni, and the day from the 
sun (Aditya). By means of this light the day is illuminated. Therefore 
he who sacrifices after sunrise, performs the sacrifice only in the light 
of Ahoratra (that is, he receives the light only once, instead of twice, the 
offering brought before sunrise belonging to the night, and being illumi- 
nated by Agni, not by Aditya). 


30. 


(Several Stanzas Quoted Regarding the Necessity to bring the Agnihotran 
After Sunrise). ` 


Day and night are the two wheels of the year. By means of both, he 
passes the year. He who sacrifices before sunrise, goes by one wheel, as 
it were, only. But he who sacrifices after sunrise, is going through the 
year with both wheels, as it were, and reaches his destination s001. 
There is a sacrificial Gatha (stanza) which runs as follows : 

« All that was, and ‘will be, is connected with the two Samans, Brihat 
“and Rathantaram, and subsists through them. The wise man, after having 


“ established the sacred hearths (the Agnihotri), ghall bring a different 


“sacrifice at day, and a different one at night (i. e, devoted to different 


“ deities).”” 
The night belongs to the Rathantaram, the day to the Brihat. - Agu 

-is theo Rathantaram, Aditya the Brihat. Both these deities cause him to 
go to the heaven-world, to the place of splendour (bradhna), who with 
this knowledge sacrifices (the Agnihotram) after sunrise. Thence it is to 
be sacrificed after sunrise. Regarding this, there is a sacrificial Gath 


~ chanted, which runs as follows : > . 
“Justas a man who drives with one pack-horse [370] only Maes 
“ purchasing another one, act all those men who pring the Agnihotram 


u 4 
“before sunrise.” 


For all beings whatever follow this deity (Aditya) when he stretches 
). He who has this knowledge, 18 followed. 


(the arms at sunrise and sunset, A $ 
by this deity, after whom all follows, and he follows her. For this Aditya 
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is the “one guest” who lives among those who bring the sacrifice after 
- sunrise. Concerning this there is a Gatha (stanza, which runs ag fol. 
lows) : 

“He who has stolen lotus fibres, and does not receive (even) one guest 
‘fon the evening, will charge with this guilt the not guilty, and take off the 
“ guilt from the guilty.” 

This Aditya is the “one guest” (ekâtithih) he is it “ who lives among ` 
the sacrificers.”” The man who [371] thinking, it is enough of the 
Agnihotram, does not sacrifice, to this deity (Aditya), shuts him out from 
being his guest. Therefore this deity, if shut out, shuts such an Agnihotri 
out from both this world and that one. 

Therefore he who thinks, it is enough of the Agnihotram, may 
nevertheless bring sacrifices. Thence they say, a guest who comes at 
evening is not to be sent away. It happened that once a learned man, 
Janasruteya, a resident of a town (a Nagar), said to an Aikâdasâkşa, a 
descendant of Manutantu, “ we recognise from the children, whether one ` 

brings the Agnihotram with or without the proper knowledge.” Aikâda- 
Saksa had as many children as are required to fill a kingdom. Just 
as many children will he obtain who brings the Agnihotram after sunrise. 


31, 


(The Agnihotram is to be Offered After Sunrise), 


Ín rising, the sun joins his rays to the Ahavantya fire. Who, therefore, 
sacrifices before sunrise, islike a female giving her breast to an unborn 


* Sayana makes the following remarks on this rather obscure stanza : 


ga azadi daar SRT Radas ser makanda- 


mag Il gates ge RaRa gaad a: agata: wa: gera aah qi 
a ea: aia Te aaa RAR REAA a: saara: dat 
saana RaR aft aa amaA waa: | marry AIAR MET: JET- 
Q a Raras aq a gma A nafga Sei ait caer NT- 
earl Weaker sata | wig a AEAT we aad wafatarenle 
Maaga Pana i ` 
The stealing of bisâni, i.e., lotus fibres, from a tank appears to have been a great 
offence in ancient times. Not to receive one guest (at ! 
dered as equally wicked, The man who has committed such crimes will, in order to clear 
himself from all guilt, charge an innocent man with it. The forms ubhiśastát and apaharát 
have evidently the sense of a future tense, as is the case in other instances also. Tho 
stanza in question appears to be very old, and wag hardly intelligible even to the author 


of our Bréhmanam. He meang by ekdtithih “ tho one guest,” the sun, which, according 
to the context, cannot have been the original sense, 
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child, or a cow giving her udder to an unborn calf. But he who sacrifices 
after sunrise is like a female giving her breast to a child which is born, 
or ike a cow giving her udder to acalf which is born. The Agnihotram 
peing thus offered to him (Stirya), he (Sirya) gives to the Agnihotri in 
return, food in both worlds, in this one and that one. He who brings the 
Agnihotram. before sunrise, is like such an one who throws food before 
a man or an elephant, who do not stretch forth their hands (not caring 
for it). But he who. sacrifices after sunrise, is like such an one who 
throws food before a manor an elephant who stretch forth their hands. 
He who has this knowledge, and sacrifices after sunrise, lifts up with 
this hand (Aditya’s hand) his sacrifice, and puts it down [872] in the 
heaven-world. Therefore the sacrifice is to be brought after sunrise. 

When rising, the sun brings all beings into motion (pranayata). 
Therefore he is called prana (breath). The offerings of him who, knowing 
this, sacrifices alter sunrise, are well stored up in this prana (Aditya). 
Therefore it is to be sacrificed after sunrise. 


That man is speaking the truth, who in the 
in the morning after sunrise, brings his offerin 
evening sacrifice by the words, “ Bhir, Bhuvah, Svar, Om! Agni is 
Light, Light is Agni;” and the morning sacrifice by “ Bhdr, Bhuvah, 
Svar, Om! Sunis Light, Light is Sun.” The truth-speaking man offers 
thus in truth, when he brings his sacrifice after sunrise. Therefore 16 


must be sacrificed after sunrise. This is well expressed in a sacrificial 
sianza which is chanted. 


“Those who sacrifice before sunrise tell every morning an 
“ untruth ; for, if celebrating the Agnihotram at night which ought to x 
“ celebrated at day, they say, Sun is Light, but then they have no light 


“ (for the sun has not risen).” 
\ 


evening after sunset, and 
g. He commences the 


32. TARD 
(On the Creation of the World. The Origin of the Vedas and the Sacred 
Words. The Penances for Mistakes committed at a Sacrifice.) 


Prajâpati had the desire of creating bein 


Ho underwent (consequently) austerities. 


i heated them (with the 
parean ' iz., earth, ait and heaven: He 
ee Shi of austerities); three lights were . 


lustre of his mind, pursuing ê course > nd Aditya AT 
produced: Agni from the earth, Vå eras fhe three Ve Ja 
heaven. He heated them again, 1n consequence © 
were produced. The Rigveda came from 


gs and multiplying himself. 
Having finished them, he 
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Vayu, and the Sâmaveda from Aditya. He heated these Vedas, [379] 
in consequence of which three luminaries arose, viz, Bhûr came from 
the Rigveda, Bhuvah from the Yajurveda, and Svar from the Sâmavėda, 
He heated these luminaries again, and three sounds came out of them 
â uand m. By putting them together, he made the syllable om. There. 
fore he (the priest) repeats “Om ! Om 1,” for Om is the heaven-world, and 
Om is that one who burns (Aditya). 


Prajapati spread the sacrifice® (extending it), took it, and sacrificed 
with it. By means of the Rich (Rigveda), he performed the duties of the 
Hotar; by means of the Yajus, those of the Adhvaryu; and by means 
of the Saman, those of the Udgatar. Out of the splendour (seed) which 


is inherent in this three-fold knowledge (the three Vedas), he made the 
Brahma essence. 


Prajapati offered then the sacrifice to the gods. The gods spread it, 
took it, and sacrificed with it, and did just as Prajapati had done 
(egarding the office of the Hotar, &c). The gods said to Prajipati, “If 
a mistake has been committed in the Rik, or in the Yajus, or in the 
Saman in our sacrifice, or in consequence of ignorance, or of a general 
misfortune, what is the atonement for it?” Prajapati answered, “ When 
you commit a mistake in the Rik, you shall sacrifice in the Garha- | 
patya, saying Bhûk. When you commit one in the Yajus, then you shall 

j ; the absence of it, as is the case) 
in the Havis offerings, 1° in the cooking fire (Daksina Agni) saying, 
Bhuvah. When a mistake is committed in the Saman, then it is to be 
Sacrificed in the Ahavaniya fire by saying, Svar. When a mistake has 
been committed out of ignorance, or in Consequence of a general 
[374] mishap, then you shall sacrifice in the Ahavaniya fire, reciting all 
three words, Bhih, Bhuvah, Svar, These three “ great words” (vyâhriti) 
are like nooses to tie together the Vedas. It is just like joining one 
thing to another, one link to another link, like the stringing of anything 
made of leather, or of any other thing, and connecting that which was 
disconnected, that orie puts together by means of these great words all 
that was isolated in the sacrifice. These Vyahritis are the general 


Prayaschitta (penance); thence the penances (for mistakes ) at a sacrifice 
-are to be made with them. 


° It is regarded as a person, 


* This is used only in the Soma Sacrifices, 
1 Such as the Daréapornamisa igti, Chaturmasy a işti, &e, 
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33. 


the Principal Ceremonies.) 


(on she Office of the Brahma Priest. He ought to remain Silent during all 


z “phe great sages (mahdvadah) ask, “When the duties of a Hotar are 


performed py the Rik, those of the Adhvaryus by the Yajus, and those 
of the Udgatar by the Saman, and the three-fold science is thus properly 
carried into effect by the several (priests employed), by what means then 
are the duties of the Brahma priest performed?” To this one should 
answer, “This is done just by means of this three-fold science.” 


He who blows (Vayu) is the sacrifice. He has two roads, viz., speech 
and mind. By their means (speech and mind), the sacrifice is performed. 
In the sacrifice{there are both, speech and mind, required. By means of 
speech the three priests of the three-fold science perform one part 
(assigned to Vach); but the Brahma priest performs his duty by the 
mind only.. Some Brahma priests, after having muttered the Stomabha- 


gements have been made for [875] the repetition of 


gas 11 when all arran 
the Prataranuvaka (the morning prayer) sit down, and speak (without 


performing any of the ceremonies). 


lence on the part of the Brahma priests), a Brah- 


Respecting this (thesi 
man,who saw a Brahmâ priest at the Prâtaranuvâka talk, said (once) “they 
e-half of this sacrifice to 


(the priests and the sacrificer) have made on 
disappear.” Just as a man. who walks with one foot only, or a carriage 
which has one wheel only, falls to the ground, in the same. manner the 
sacrifice falls to the ground (bhresan nyeti), and if the sacrifice has 
fallen, the sacrificer falls after it too (if the Brahma priests talk during 


the time they ought to be silent). Therefore the Brahma priest should, 
after the order for repeating the Prataranuvika has been given; core 
from speaking till the oblations from the Upaméeu and Antaryéma 
(Grahas) are over. After the order for chanting the Payaman Stotra w 
been given (he ought also to refrain from speaking) till the last verse oi 
the Stotra) is done. And [376] again, he should during, the chanting © 


the (other) Stotras, and the repeatin 
“speaking, till the Vasatkara 
Sastra) is pronounced. Likewise, 
s which are to be found in 
Rigveda). Each of these 
o, such a8 & cord, a joint, &C.5 
ux the object: to 


the Stoma is lik 
‘An order to the Stoma to favo 


in Yajus-likeYmantra 


1 ‘The Stomabhigas are certa 3 
ot in the Yajus oF 


the Br&ihmanas of tho Samaveda only (ni 
mantras consists of four parts: (a) To what 
©) To what itis devoted or joined; (c) 
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and a carriage going on both its wheels, does not suffer any. injury dan 
the same way such a sacrifice (if performed in this manner), does not 
suffer any injury, nor the sacrificer either, if the sacrifice be not 
injured. 


34. 


(On the Work done by the Brahmé. He Permits the Chanters to Chant) 


They say, When the sacrificer has the reward (daksind) given to the 
Adhvaryu, he thinks, “this priest has seized with his hands my Grahas 
(Soma cups), he has walked for me, he has sacrificed for me.” And when 
he has the reward given to the Udgâtar, he thinks, “he has sung for me ;” 
and when he has the reward given to the Hotar, he thinks, “ this priest 
has spoken forme the Anuvâkyâs, and the Yajyas, and repeated the 
“Sastras.” But on account of what work done is the Brahma priest to 
receive his reward ? Shall he receive 12 the reward, thinks the sacrificer, 
without having done any work whatever ? Yes, he receives it for his medi- 


cal attendance upon the sacrifice, for the Brahm4 is the physician of the ` 


sacrifice (which is regarded asa man). Because of the Brahma priest 
performing his priestly function with the Brahma, which is the quintess- 
ence of the metres. He does one-half of the work, for he was at the head 
of the other priests, and the others (Adhvaryu, Hotar, Udgatar) do the 
other half. (The Brahma priests tell if any mistake has been commit- 
[877] ted in the sacrifice, and perform the Prayaschittas, as described 
above.)18 3 


which it is joined ; (d) An order tothe chanters to chant the Stoma by the “Permission 
of Savitar in honour of Brihaspati. The last (fourth) part isin all the Stomabhiga 
mantras the same. I give here somo of these mantras, which are all to be found in 
the Tandya Brahmanam (1, 8-9), They commence : 


1 (a) eae (b) sara at (c) Tå Rra (d) ARTIA JEET tga 
2 (a) IR (b) ai ar (c) erat Rrra (d) gao 
- 3 (a) aifeafaate (b) RA a (c) fea Rra (d) aao 
4 (a) aai (b) aRTa at (c) aay Rra (d) aao 
5 (a) AESA (b) TE eat (c) IÈ Rra Lc. 
The proper meaning of the repetition of these and simil 
_is, to bring the chant- (Stoma), which is about to be 


external world, with day, night, air, rain, the gods, 
these powers and beings, 


12 In the original, haratd, which is to be taken in the sense of a future. 


= I have not translated the Passage regarding the Prayaschitta tobe performed by 


the Brahma priest if any mistake has been committed ; for it is only a repetition from 
5, 82, 


ar mantras by the Brahmd priests 
performed, into contact with the 
and secure the favour of all 
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The Prastotar!8 says, after the order for chanting the Stotram has been 
given, « O Brahma, we shall now chant, our commander ! ” The Brahma 
then sball say at the morning libation, “ Bhar ! filled with the thought of 
Indra, ye may sing !” and at the evening libation, [878] he says, “Svar ! 
filed with the thought of Indra, ye may sing.” 

At the time of the Ukthya or Atirâtra sacrifice, all thé three great 
words, Bhar Bhuvah Svar are required. Tf the Brahma says, “ Filled 
with the thought of Indra, ye may sing,” this means, that the sacrifice is 
Indxa’s, for Indra is the deity of the sacrifice. By the words, “ filled with ~ 
tho thought of Indra,” the Brahm4 priest connects the Udgitha (the 
principal part of the chant) with Indra. This saying of the Brahm& 
means, “Do not leave Indra; filled with him, ye may sing.” Thus he 


tells them. 

1 The announcement of the Prastotar, that the chanters are ready to perform their 
chant, as well as tho orders to do so given by the Brahmé and Maitrévaruna, are contained 
in full in the Asval, Sr. S. (5, 2), and in the Sank, Sr. 8. (6, 8). I here give the text from 
the Asv. S. :— 


g 
aa Aa: aRR edantatiaatant Raa: RR afe aa 
e 
equafafe sat maaa ya gia aaf ahh qaaa yaa: RaT: ahaa 
Gar KT AATAATRATA, | eqazaa afeat Tae eda aa a aga | AGA EN AT 
`A ` 

ma aq, TRUFA MAR staat HAART: eqrataga: l 

(When tho Prastotar calls) u Brahmâ, we shall chant, O commander !” then the two priests 
(the Brahmé and Maitrfvaruna) whose duty it is to allow (the chanters to sing) give their 
permission. The Brahm, after having first muttered the words “bhúr, be ye filled with 
Indra, created by Savitar (or permitted by Savitar),” at the morning libation, says, “chants” 
at the midday libation he uses, instead of bhûr, bhuvak 5 and at the evening libation, 
svar (tho remainder of the Japa being tho same). Before all the Stotras which follow the © 
Agnimfruta Sastra (which concludes the Sastras of the Agnistoma), that is to say, at 
the Ukthyn, Solasi, Atiratra sacrifices, &¢., the Brahm’ mutters all the three great words 


(bhi, bhuvah, svah along with the remainder of the formula) at tho same time, The 


Maitravaruna, after having muttered, “ Speak what is right and true, ye Who are created 
by Savitar, the god to whose honour praises are chanted, do nt Se a ae ee 
(chanted by you) which are life, may he protect poth bodies of the Sâman (the verses a 


the tune) Om 1” says aloud “ chant!" 
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i878] SIXTH BOOK. 
FIRST CHAPTER. 
(On the Offices of the Gravastut and Subrahmanyé.) 
3 4 
(On the Origin of the Office of the Grdvastut.1 The Serpent 
Rist Arbuda.) 

The gods held (once upon a time) a sacrificial session in Sarvacharu, 
They did not succeed in [380] destroying the consequences of guilt, 
_ Arbuda, the son of Kadru, the Serpent Risi, the framer of mantras, 
said to them, “You have overlooked one ceremony which is to be 
performed by the Hotar. I will perform it for you, then you will destroy 
the consequences of guilt.” They said, “ Well, let it be done.” At 
every midday libation, he then came forth (from his hole), approached 
them, and tepeated spells over the Soma, Squeezing stones, Thence 
‘they repeat spells at every midday libation over the Soma squeezing 
Stones, in imitation of him (the Serpent Risi). The way on which this 
Serpent Risi used to 80 when coming from (his hole) is now known 

by the name Arbudoda Sarpant (at the sacrificial compound), 


` 


~ *8ee also him about Asy, §r. S. 5, 12. His services are only required at the midday . 
libation, He performs his function of repeating mantras over the Soma, Squeezing stones. 
before the so-called Nadhi Gharma ceremony. He enters through the eastern gate, and. 
Passes on to the two Havirdhanas (the two Carts, on which tho Sacrificial offerings are 
f put, and the two Covered places, in which these two carts are), Having arrived north-east 
of the exterior front of the axe (aksasiras) of the southern Havirdhina, he throws. off 
a stalk of grasg held in hig hand, which Ceremony is called nirasanum (it is performed 
often by other priests also), Ho then faces the Soma shoots, assuming a peculiar posture, 
The Adhvaryu gives him a bana (ugnisa), which ho ties round his faco, As soon ag 
the Adhvaryu and his assistants tako tho Soma sprouts from below, the adhigavana 
board (see tho note to 7, 82), he ought to repeat the mantras Over tho Grivanas, which 
are now being employed for extracting the Soma jnico, He commences with verses, 
Containing the term su, to Squeeze, or derivatives of it. The first is: abhi tug deva savitar- 
(1, 24, 8), After gome more single verses follow, the three principal Grâvâna hymns, viz., 
Pruite vadantu (10, 94), @ va rimjase (10, 76), and pra vo Wavanah (10, 175). The first 
and the last are Said to have been seen by Arbuda, the Serpent Rigi, the second by Jarat 
karna, one of the Serpent tribo also. These hymns yery likely formed part of the so-called 


They may be, nevertheless, very ancient. The two latter hymns are to be repeated 
before the last verse of the first, and are thus treated like a Nivid at the evaning libation. 
Either in the midst, or before, or, after these two hymna, the Gravastut must repeat the 
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The King (Soma) made the gods drunk. They then said, “A poison- 
pus serpent (aétviga) looks at our King! Well; let us tie a badd! ronda 
his oyes.” They then tied a band round hiseyes. Therefore they recite = 
the spells over the Soma squeezing stones, when having tied (round the 


eyes) & band in imitation (of what the gods did). The King (Soma) 


made them drunk. They said; “He (the Serpent Risi) repeats his own 
mantra over the Soma squeezing stones. Well, let us mix with his 
mantra other verses.” They then mixed with his mantra other verses, 
jn consequence of which he (Soma) did not make them drunk.” By f 
mixing his mantra with other verses for effecting propitiation, they hi 
succeeded in destroying the consequences of guilt. 

[381] In imitation of this feat achieved by the gods, the Serpents destroyed 
all consequences of their own guilt. Having in this state (being quite 
free from guilt and sin) left off the old skin torn, they obtain a new one. 
Who knows this, destroys the consequences of his own guilt. 


2 

(How Many Verses are to be Repeated over the Grdvanas. How they 
ought to be Repeated. They are Required only at the Midday Libation.” 
No Order for Repeating them Necessary.) 

They say, With how many mantras should he (the Gravastut) pray 
over the Soma squeezing stones? ‘The answer is, with a hundred; for 
the life of a man is a hundred years, he has a hundred powers, and a 
hundred bodily organs; by doing so, he makes man participate in age, 
strength, and bodily organs. (Others) say, He ought to repeat thirty-three 
verses,—for he (the Serpent Rishi) destroyed the sins of thirty-three gods, 
for there are thirty-three gods. (Others) say; He ought to recite ap 


unlimited number of such mantras. For Prajapati is unlimited ; and 


this recital of the mantras referring to the Soma squeezing stones belongs 


to Prajapati, and in it all desires are comprised. Who does so, obtains 
d number of such 


mantras. -JN 
Now they ask, In what way should he repeat these mantras (over 
)? Syllable by syllable, or should he take 


four syllables together, or pada by pada, or half verse by half verse, of 
so-called Påvamânt verses (Rigveda 9.) He has to continue his recitation ones A 
the squeozing of the juice lasts, or he may go on till it is filled in the Grahas (4 z na : 
grahandt); ho then must conclude with tho last verse of the frst Gravina hymn. osi. Fa 
this ritual for the Gravastut, another one is given by Asvalfyan’, which he traces 
Ganagari. - 

-a These mantras were the antidoto. 


the Soma squeezing stones 
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verso by verse? With whole verses (repeated without stopping) ons | 
does not perform any ceremony, nor with stopping at every pâda, Jf 
the verses are repeated with stopping at every syllable, or every four 
syllables, then the metres become mutilated, for [882] many syllables 
(sounds) would thus be lost, Thence he ought to (repeat) these mantrag 
one half verse by another. For man has two legs, and cattle are four-footed, 
By doing s0, he places the two-legged sacrificer among the four-legged 
cattle. Thence he ought to repeat these mantras by half verses, 


Since the Gravastut repeats only at every midday libation mantrag 
over the Soma Squeezing stones, how do mantras become repeated over 
them at the two other (morning and evening) libations ? By 
verses in the Gayatri metre, he provides for the morning lib 
the Gayatri metre is appropriate to the morning 


ing libation, In this 
Se, repeats the mantras over the Soma 
Squeezing stones only at the midday libation, supplies these praises for 
» the morning and eveving libations, 
ae 


(The Subrahmanya Fomula. On its Nature. B 


y whom it i 
The Oblation from Y otom it is to be Repeated, 


the Patnivata Graha. The Vajya Â 
, JYĜ of the Agnidhn yy. 
The Subrahmanya * is Va : 2 


ae peer ch. Her gon is the [383] king Soma. At 
im i 

i e of buying So hmanyá (thither) just as 

one calls a cow, 

A ? Tho Subrahmanya formula is Contained in the Katy4yana Brauta Sutras (1, 8), the 

Agnistoma Sima Prayoga, tho Satapatha’ Brahm, (8, 8, 4, 17-20), ana th Taitti îya 

Aranyaka (1, 12, 8-4), The p i i ey i abs beet 


. (1,2, 87-38), The most Complete inf, 
' Bimaveda Shtras 5 â 
o Se Ta ian © passages from Katyayana referring to it, 


*S ea ames Hasaaa gaaer AN 
R, 
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[384] Through this son, the Subrahmanya priest milks* (obtains) all 
desires for the sacrificer. For Vach grants all desires of him who has 
this knowledge. They ask, What is the nature of this Subrahmanya ? 


the Atithya Isti has been finished, he (the Subrahmany4) should stand in the front 


After 4 
art of tho enclosure made for the wife of the sacrificer inside the Vedi 
Poaching the sacrificer and his wife, after having called thrice “ orate ae 


te following formula, “ Come, Indra! come owner of the yellow horses ! “ra D 
M ptithi ! Meni of Vrisanasva ! thou buffalo ray aise aagundest the BEA 
“ (avaskandin), lover of Ahaly4! son of Kusika! Brahmana! son of Gotama! (come) 
« thou who art called ” (to appear) atthe Soma feast in so and so many days how 
many there might intervene (between the day on which the Subrahmanya calls 
him, and that of the Soma festival at which his presence is requested). The Subrah- 
manyé is required on the second, third, fourth and fifth day of the Agnistoma, and 
almost on every day of the other Soma sacrifices. On the second day, the terms, tryahe 
sutyam, “ three days hence,” i.e., on the fifth); on the third day, dvyahe sutyam, i.e. two « 
days hence ; on the fourth, Svas, i. e., to-morrow jand on the fifth (the day of the Soma 
feast) adya, i, e. to-day, are used to mark the time when the Soma banquet, to which 


Indra is by this formula solemnly invited, is to come off. As faras ANU whichiais 
followed by the mentioning of the time appointed wa) ZI, &c., there is no difference 
anywhere observable. But tho few sentences which follow, and which conclude the’ 
formula, difer according to different schools. Some were (according to Katyfyana) 
ofopinion, that only ANS “ como hither ” is to follow; others recommended amS 
Aaa, “ come hither, O Maghavan.” Others, such as Gautama, were of opinion, that 


either is to bo omitted, and the concluding formula, at Fare MUsHaregalega 

“ come, ye divine Brahm’ priests, come, come. % has to follow immediately upon gai 
The name ofthe tune (Sâman), according to which it is chanted (or rather recited) 

is Brahmagri, the metre is called Sampat, the Risi is Aditya, ‘and Indra is the deity. 
At the so-called Agnishtut sacrifices, which open the Chaturdasaratra Sattras (sacrifi- 


cial sessions lasting for a fortnight), (Asv. Sr. S, 11, 2), the Subrahmany& ealls Agni 
instead of Indra (Katyay. 1, 4), according to Gautama, by the following formula: 


aa ais Rnet ETAT qaaat mad Rada aire arate wary | 


ones (horses); thou brightly shining, thou blaz- 


mana, (come) called,” &c, In the 
ding to Dhinaiijay 


i. e,, “Come, O Agni, with (thy) two red o 
ing in smoke, Jatavedis, thou wise |! Angiras! Brfib 
concluding formula gat Hale, AAA fires, is used instead of Zag Accor 
the Subrahmany% formula for Agni runs as follows: SAATES Ua Was 


WITT ATA? gar anial ret aretaiza, (the remainder as above), i 6.» 
“Come, Agni! master of the red horses, goat of Bhardvaja, son | er, thou who 
ascendest (tho female) ; lover of Usas,” &c, The latter formula is just like that one 
addrosscd to Indra. Agni, a$ well as Indra, are in both these formulas, wince mee 
very ancient, invoked as family deities, the first pre-eminently worshippe' by ee 
Aùgirasa, tho latter by the Kusikas. Both gods are here called * Brahmans.” In av 


books, Indra appears as a Kgattriya, and as a model of a king- 
e Agnistoma, it is the 


On the so-ca Aenistomiya da of all sacrifices (in th 

fourth and eens the today), on which day tho animal for AEDI ana one 
is slain and sacrificed, an extension of the Subrahman a ula tares e soni Era 
Subrahmanyâ priest has on this day to announce to the gods, tha en ane 
ono (the name of the sacrificer must be mentioned), the sop of et pag the aortas 
the grandson of such and such one, offers, a8 a Dilsita, (as initiate into Roars 
cial rites) a sacrifice (fiferat aaa) The term, ‘Diksita,’ forms then henceforth p 


of the name of the sacrificer and his descendants he seventh degree. In 
this part of India, Oa OG many Brahmans distinguished by this EEN ives 
Which always indicates that, aither the bearor of itor his immedia ane stors have 
Teea aà Soma sacrifice, and have been proclaimed idiksita by tho Subra ny 

ue form, 


2 Duhe must bo a 3rd person singulur, as Say. oxplains it. 
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[885] One should answer, She is Vâch. For Vach is Brahma, and Suh: 
rahma (good Brahma). 


They ask, Why does one call him (the Subrahmanya, priest) who i 
a male, a female? (They answer) Subrahmanya represents Vach (which is 
in the feminine gender). 


They further ask, When all the other priests are to perform their 
respective duties within the Vedi, and the Subrahmanya outside the 
Vedi, how is it that the duty of the Subrahmanya (in this particular 
ease) becomes performed inside the Vedi)? One should answer, The 
Vedi has an outlet where things (which are no more required) are 
thrown; if the Subrahmanya priest calls (the Subrahmanya) when stand- 
ing in this outlet, then, in this way (his duty is performed within the 
bounds of the Vedi). They ask, Why does he, standing in the outlet, 
repeat the Subrahmanya ? On this, they tell the following story.) 

The Risis held once a sacrificial session. They said to the most aged 
man among them, “ Call the Subrahmanya. Thou shalt call the gods 
standing among us (on account of thy age), as it were, nearest to them.” 
-In consequence of this, the gods make him (the Subrahmany4) very aged, 
Tn this way, he pleases the whole Vedi. 


They ask, Why do they present to him (the Subrahmanya) a bull as 
a reward for his services? (The answer is) The bull is a male (vrisa), the 
Subrahmanya is a female, both making thus a couple. This is 
for producing offspring from this pair. 

The Agnidhra repeats the Yajya mantra for the Patnivata Graha (a 
Soma vessel), witha low voice, For the Patnivata is the semen virile, 
and the effusion of the semen virile passing on without noise, as it were, 
he does not make the Anuvasatkara. For [886] the Anuvasatkara is a 
Stop. Thinking, I will not stop the effusion of the semén, he does not 
make the Anuvasatkara, for the semen which is not disturbed in its 
effusion, bears fruit. Sitting near the Nestar, “he then eats, for the 
Nestar is in the room of women. Agni (Agnidhra) pours semen in wo- 
men, to produce children. He who has this knowledge, provides through 
Agni his females with semen, and is blessed with children and cattle. 


The Subrahmanya ends after the distribution of the Daksin&,® for shé 


is Vach. The Daksina is food; thus they place finally the sacrifice in 
food, which is Speech. ; 
re a 
4 Ho represents Agni, 
£ The Dakshina is distributed at the midday libation, 


done 


ee ee 
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SECOND CHAPTER. 
{On the Sastras of the Minor Hotri-priests at the Sattras.) 
4. 


(On the Sastras of Minor Hotri-priests at the Morning and 
Evening Libations.) 


The Devas spread the sacrifice. When doing 80, the Asuras approach- 
ed them, thinking, let us obstruct their sacrifice. They attacked them 
from the right side, thinking this to be the weak point. The Devas 
awoke, and posted two of their number, Mitra and Varuna, on the right 
side. Through the assistance of these two, the Devas drove the Asuras 
and Raksasas away from the morning libation. And thus the sacrificers 
drive them away (if they have the Maitravaruna astra repeated); thence 
the Maitravaruna priest repeats the Maitravaruna Sastra [887] at the 
The Asuras, defeated on the right side, attacked the 
centre of the sacrifice. The Devas awoke, posted then Indra, and defeated 
through his assistance the enemies. Therefore the Brahmandchebhathsi 


repeats at the morning libation the Indra Shastra. 

The Asuras, thus defeated, attacked, the sacrifice on the northern 
side. The Devas posted on this side. Indragni, and defeated thus the 
Asuras. ‘Therefore the Achhavika repeats the Aindragna Sastra. at, the 


morning libation. For, by means of Indrigni, the Devas drove the Asuras 


and Raksasas away from the northern side. 

The Asuras, defeated on the northern side, marched, arrayed in battle 
lines towards the eastern part. The Devas awoke and posted Agni east- 
wards at the morning libation. Through Agni, the Devas drove the 
Asuras and Raksasas away from the eastern front. In the same: way, the 
sacrificers drive away from the eastern front the Asuras: and Rakgasas. 


Thence the. morning libation: is Agns. He who has such a knowledge, 


destroys the evil consequences of his sin. a 
The Asuras, when defeated eastwards, went westwards. The Devas 


awoke and posted the Visve Devah themselves: (westwards) at the third’ 

_libation, who, thus.drove.the Asuras and Raksasas. away from the western. 
direction at the third libation. Likewise, the sacrificers: drive through ~ 
the Vigve Devah themselves at the third libation the Asuras.and aa 
ent. Thence the evining libation pelongs to the eee He who 

as such a knowledge, destroys the consequences of his 51: a: 
To this Bae aS ae drove the Asuras out of the whole sacrifice. 
Thence the Devas became masters of the Asuras. Ho who has this know- 


morning libation. 
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ledge becomes therefore through himself (alone) master of his adversary 
and enemy, and destroys the consequences [888] of his sin, The Devas 
drove away the Asuras and destroyed the consequences of sin by meang 
of the sacrifice arranged in such a way, and conquered the heaven-world, 
He who has this knowledge, and he who, knowing this, Prepares (these) | 
libation required in the said manner, drives away his enemy and hater, 
destroys the consequences of his guilt, and gains the heaven-world. 


5. 


(The Stotriya of the Following Day is made the Anurtpa of the Preceding 


Day in the Sastras of the Minor Hotri-priests at Soma Sarerifices last. 
mg for Several Days.) 


They use at the morning libation the Stotriya (triplet) (of the following 
day) as Anurfipas? (of the preceding day). They make in this way the 
following day the Anurfipa (corresponding to the preceding day). Thug 
they commence the performance of the preceding day witha view to that | 
of the following. But this is not done at the midday libation ; for the 
Pristhas” (used then) are happiness (they are independent) ; they have 
at this (the midday libation) not that position (which the verses have at 
the morning libation) that they could use the Stotriya (of the following 
day) as Anurfipa (of the preceding day 


). Likewise they do not use at 
the third libation, the Stotriya (of the following day) as Anuriipa (of the 
preceding day), 


6. 


[889] (The Opening Verses of the Sastras of the Minor Hotri 


-priests at the 
~  Akargana Soma Sacrifice, 


2e., such ones as last for a Series of Days.) 
Now follow the Opening verses (of these Sastras after 
have been repeated). Rijunttt no Varuna (1, 90, 1) is that of the Mai- 
travaruna Sastra ; for in its second pada is said, “Mitra, the wise, may 


lead !” for the Maitravaruna is the leader of the Hotri-priests. There- 
fore is this the leading verse, 


the Stotriyas 


By Indram vo visvatas gari (1, 7, 10) commences the Brihmand- 
chehhathsi ; for by the words “ we call him (Indra) to the people” they call 
pene ts Shee, Cie EA 

* See on the meaning of the terms stotriya and Gnurtipa, note 41 on page 199. Tho 


first contains always those verses which the Sama singers chant, the latter follows its 
form, and is a kind of supplement, 


? The SAmans of the midday libation aro called P 


risthas ; and the Stotriyas and 
Anurdpas which accompany them, go by tho same namo 
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Indra every day. When the Brihmanichchhamnsi, with this knowledge, 
recites this verse every day, then no other sacrificer, notwithstanding 
he (Indra) might be called by different parties (at the same time), can 
‘get Indra away. $ 
Yat soma â sute nara (7, 94, 10) is the verse of the Achchhavake. By its 
words “they called hither Indragni,” every called ‘Indragni every day. 
When the Achchhivika is doing this every day, no other one can wrest 
(from them) Indragni. These verses (rijuntté &c.) are the boats which 
lead to the shores of the heavenly world. By their means the sacrificers 
cross (the sea) and reach the heavenly world. 


7. 
(The concluding verses of the same Sastras at the Ahargana 
Soma sacrifices.) í 


Now follow the concluding verses of these Sastras: Te syama deva 
varuma (7, 66, 9) is that of the Maitravaruna Sastra. Tor by its words, 
“we contemplate food (isam) and light (svar),” they get [890] hold of 
both worlds ; for “ food” is this world, and “light” is that world. 


By the triplet eyantariksam atirad (8, 14, 7-9), which has the char- 
acteristic vi, i.e. asunder, the Brihmandchchhamsi opens the gates of the 
heavenly world. The words, “Indra, inebriated by Soma, cleft the hole 
and made appear the lights” (8, 14, 7), refer to the passionate desire of 
those who are initiated into the sacrificial art (for heaven) ; thence it is 
called the Balavatt verse.” The words, “He drove out the cows, and 
revealed them which were hidden, to the Argiras, and flung away Bala’, 
contain the expression of a gift to them (the Angiras). By the words, — 
“ imdrena rochand divi (verse 9) the heaven-world is alluded to.” By the 
words, “The fixed lights (stars) of heaven have been fastened by Indra, 
the fixed ones he does not fling away,” the sacrificers approach every 
day heaven and walk there. 

Aham sarasvattvator (8, 38, 10), is the verse of the Achchhâvâka. _ For 
Sarasvati is the voice ; (the dual is used) for this day belongs to the “two 
who have the voice.” (Asto who they are is expressed by the words) con 
choose the tone of Indragni.” For the voice is the Beloved residence of 
Indragnt. Through this residence one makes both successful. Who has 
this knowledge, will be successful in his own residence (his own 
way). eee A 

— eas opd uals oles in it, whionmay po seems ata namo of an 


Asura also. 
8 
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Yajyas) ; but the Hotar ought not to do so (to recite only seven Versen) 


For in this way they spoil the semen of the sacrificer, and Conseqnently - 


the sacrificer himself, 

The Maitravaruna carries in this way the sacrificer, for the Sacrificey 
is the hymn, by means of nine verses. from this world to the airy region; 
but by means of ten he carries him further on to that (heaven) world ; 
for the airy region is the oldest ; from ‘that world he takes him by 
means of nine verses upto the celestial world. Those who recite 
[895] only seven verses, do not wish to raise the sacrificer to heaven, 
Therefore the hymns are to be recited complete only», 


10. 
(On the Prasthita Yåâjyds: of the Hotars at the morning Libation.) 


Some one (a theologian) has asked, When the sacrifice is Indra’g, why 
do only two, the Hotar ‘and Brahmanachharasi, at the morning libation, 
for the Soma drops which are in readiness, repeat Yâjyâs where Indra’s 
very name is mentioned, the Yajya of the Hotar being idam te somyam 
madhu (8, 54,8), that of the Brahmanachchhansi, indra tva trisabham 
vayam (3, 40, 1)? 


When the other (priests) repeat verses addressed to different deities, 
how do they concern Indra ? For the Yajya of the Maitravaruna is mitram 
vayam havdmahe (1, 23, 4),.“ we invoke Mitra ; 
somapitaye i.e. “we call Varuna to the Soma beverage;” there is an allu- 
sion to Indra ; for whatever word refers to “drinking”, hints at Indra, 
and pleases him, 

The Yajya of the Potar is, Maruto yasa hi heaye (1, 86, 1) ; its words 
sa sugopdtamo janah i.e. “he is the best protector,” allude to Indra’; for 
Indra is the gopd, which is a characteristic of Indra. Thus he pleases 
Indra. 

The Yajya of the Nestar is, agne patnir 


tha vahå (1, 22, 9); in its 
words, tvast4ram somapitaye, [395] there 


is an allusion to Indra; 


3 The hymns mentioned for the morning and evening libations contain each nino, 
that mentioned for the midday libation ten verses, 


À “These Yâjyâs aro at each libation Seven in number, and ropated successively by the 
80 called ‘seven Hotars' (Hotar, Maitravaruna, Brahmaniehchhansi, Potar, Nostar 
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for Indra is Tvastar, which is a characteristic of Indra. Thus he 
pleases him. 

The Yâjyå of the Agnidhra is, Ukgdnndya (8, 43,11); in its words 
Soma pristhaya vedhase, there is an allusion to Indra; for Indra is Vedhâs 
(striker, beater) which is a characteristic of Indra. Thus he pleases him. 

The verse of the Achchhavéka, which is directly addressed to Indra, is 
complete, viz : pratarydvabhir (8, 38, 7), (for in the last part of it there is 
the term Indrdgnt). Thus all these verses refer to Indra. Though there are 
different deities mentioned (in them) (such as Mitra, Varuna, &e.) the 
gacrificer does not satisfy other deities (alone). The verses being in thé 
Gayatri metre, and this being sacred to Agni, sacrificer gains, by means 
of these verses, the favour of three deities, i. e. Indra, the nånâdevatâs or 


different deities, and Agni. 
11. 

(The hymn to be repeated over the Soma cups being lifted, and the Pras- 
thita Yâjyâs at the midday libation.) 

At the midday libation, when the Soma cups are being lifted, tho Hotar 
repeats, Asdvz devam gorichikam (7, 21.1). This hymn contains the words, 
vrisan, pita, suta, mad; its verses are complete in form and addressed to 
Indra. For the sacrifice belongs to Indra. ‘The verses are in the 
Tristubh metre ; for this metre is appropriate to the midday libation. 
They say, if the term mad “to be drunk” is only appropriate to the third 
libation, why do they recite such verses (containing this term) at the midday 
libation-as Anuvâkyâs and Yajyis? The gods get drunk, as it were, at 
the midday libation, and are then consequently at the third libation in a 
state of [396] complete drunkenness. Thence he repeats verses contain- 
ing the term mad as Anuvâkyâs and Yajyas at the midday libation. 

At the midday libation all the priests repeat Yajyas addressed to 
Indra by his very name (for the Soma drops) which are in readiness. 
Some (the Hotar, Maitravaruna, and Brahmandchchharsi) make the Yajyas 
with verses containing (besides the name of Indra) the words, abhi trid. 


So the Hotar repeats, pibd somam abhi yam ugra tarda (6, 17, 1); the 


Maitrâvaruņa, sa tm pahi ya pijisht (6, Wa 2S and the Brâhman- 


achhathsi, evd pahi pratnathé (6, 17, 3). 
The Yajya of the Poiar is, arvdng ehi-somakdmam (1, 104, 9). The 


. Yâjyâ of the Nestar is, tava yam somas tvam (3, 35, 6). The Yajy& of 


the Achchhâvâka is, indrdya somah pra divo vidânâ (3, 36, 2). The Yi 


of the Agnîdbra is, âĉpûrnô asya kalasalk soda (3, 32, 15) 
_* Those threo verses contain forms of the yorb trid (Lat, trudere) “to injure, to kil,” 
with tho proposition abhi, 


CC-0. In Public Domain. Funding by IKS-MoE 


Digitized by eGangofti@nd Sarayu Trust. 


Among these verses there are those containing the words abhi triq, 
For Indra once did conquer at the morning libation; but by meang of 
these verses he broke down the barriers and made himself master 
(abhi trinat) of the midday libation. Thence these verses, 


12. 
(The hymn and the Prasthita Yâjyás at the evening libation.) 


At the third libation the Hotar repeats at the time when the Soma 
cups are being lifted, the hymn ihopaydta śavasô napatah (4, 35, 1). Its. 
verses which are complete in form, ure addressed to Indra, and belong 
to the Ribhus, contain the words vrisan, pita, [897] suta mad, They ask, 
Why is the Pavamâna Stotra at the evening libation called Arbhaya, 
though they do not sing Ribhu verses? (The answer is) Prajapati, the 
father, when transforming the Ribhus who were mortals, into immortals, 
gave them a share in the evening libation. Thence they do not sing 
Ribhu verses, but they call the Pavamana Stotra Arbhava. 


One (great Risi) asked about the application of metres, viz. for what 
reason does he use the Tristubh metre at the third libation, whilst the 
appropriate metre for this libation is Jagati, aswell as the Gayatri that 
for the morning, and the Tristubh for the midday Jibation? One ought 
to say (in reply), At the third libation the Soma juice is done; but if they 
use a sparkling ( sukriyam) metre as the Tristubh, the juice of which 
is not done, then they provide the (third) libation with Juice (liquor), 
Then he makes Indra participate in this libation also. One says, Why, 
since the third libation belongs to Indra and the Ribhus, and the Hotar 
alone makes the Yajyas for the Soma which arọ in readiness (prasthita) 
with an Indra-Ribhu verse, at the third libation, do the other Hotri- 
priests use verses addressed to various other deities for their Yajyas? 
In the Yajy& of the Hotar, ribhubhip vajadbhil samuksitam (not in the 
_ Rigveda) the Ribhus are Mentioned, but in the Yajyas of the other 
priests they are only hinted at. - 


The Maitravaruna repeats, tndravaruna sutapdvimam sutam (6, 68, 10); 
in the words, yuvo ratho adhvaram devavitaye, thore is a plurality (in the 
words devavitaye=devdndm vitaye, i.e. for the enjoyment of the gods) which 
is a characteristic of the Ribhus, - 

The Brâhmanâchchhamsi repeats the verse, indy 
(4, 50, 10); in its words, visantu indavah, i. e. “ may the drops come,” a 
[398] plurality is expressed, which is a characteristic of tho Ribhus. 
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= The Yajyé of the Potar is, å vo vahantu saptayo (1, 85, 6); in its 
words, raghu atvånak prajigdta bahubhi there is a plurality. ‘(hee 
three words are in the plural) expressed, which is the characteristic of 
the Ribhus. 

The Yajyé of the Nestar is, ameva nak suhavd (2, 36, 3), in it the 
word gantana “go ye!” expresses a plurality. 

The Yâjyå of the Achchhavaka is, indravisnu pibatam madhvo (6, 69, 7) ; 
its words, @ vám amdhâmsi madirdnt expresses a plurality. 

The Yajyé of the Agnidhra is, imam stomam arhate (1, 94, 1); in its 
words ratham iva sarimahemé (this is first person plural) there is a plurality 
expressed. i 

Tn this way all these verses become Aindra—Arbhavah. By repeating 
verses being (apparently) addressed to various deities, he pleases other 
deities (also), save Indra and the Ribhus. They are the conquerors of the 
jagat i. e. world ; therefore the Jagati metre is required for the evening 
libation, to make it successful. 


18. 

rs who have to repeat @ Sastra t 
‘ . 

Hotyi-priests are supplied 


(On the relationship of those Hota o those 


who have none. How the Sastras 0 f the minor 


at the evening libation.) 

Some one asks, Some of the duties of the Hotri-priests being performed 
without Sastra,’ some with astra, how are then all these ceremonies (as 1t 
[899] should be) provided with their respective dastras, and consequent- 
ly equal and complete ? (The answer is) They call the performance (0.6. 
the repetition of Yajyas) of those (Hotris) who like the Potar, Nestar, and 
Agnidhra, have no astra (to repeat) Hotrd (also), on account of their 


reciting their (respective) verses along with (the other Hotri-priests, such 
Tn this way 


as the Hotar, Maitrivaruna &c. who repeat proper astras). ee 
they are equal. But in the fact that some Hotri-priests perform ar 
duties with Sastras, others without Sastras, lies ther inequality. is 


(both kinds of Hotri performances) become provided with astras, 
Yâjyâs of all seven Hotri-priests are 


repeated one after the other). 

nsi råka repeat 

+ 4 Besides the Hotar only tho Maitravaruna Brahmanachhams!, and AI STA ARA si 

Shastras; the others, such as the Potar, &c. do not do it. But the former rep i 
aday libations. 


tho Agnishtoma, only at the morning and mi 
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Now the Hotri-priests (Maitrivaruna, Bréhmanachchhamsi, Achchhg. 
vaka) repeat Sastras at the morning and midday libations only, in what 
way is this duty performed at the third libation ? One ought to answer, in 
this way, that they (these three priests just mentioned) repeat at the mid- 
day libation two hymns each. Some one may ask, In what way do the 
Hotri-priests (who properly speaking repeat one Sastra only) repeat two 

astras, as many as the (chief) Hotar’ does? One ought to answer, 
Their Yajyas are addressed to two deities. 


14, 
[400] (How the Sastras of the Agnidhia, Potar and Nestar are supplied, 
On the two Pratsas to the Potar and Nestar. On the additional verse of 
-the Achchhavaka. How the Praiga formula, hotd yaksat, is applicable to 
the Potar, Nestar, and Agnidhra. The Praisa for the chanters. The 
Praiga for the Achchhdvaka. On the inequality of the the deities of the 
Sastras and Stotriyas of the evening lbation.) 

Some one asks further. If there are the performances of three Hotri- 
priests only provided with a Sastra, how are these Sastras supplied 
for the performances of the others (the three remaining Hotri-priests) ? 
(The answer is) The Ajyam is the Sastra for the Yajya repeated by the 
Agnidhra; the Marutvatiya that one for the Potar’s Yajya; the Vais- 
vadevam that one for the Nestar’s. These Yajyas have the characteristic 
Bign of the respective Sastra,’ 

Some one asks further, If the other Hotri-priests are requested only 
once (to repeat their Sastras), why are the Potar and Nestar requested 
twice ? - 

(Regarding this the following story is reported). At the time when 
the Gayatri having assumed the shape of an eagle, abstracted the Soma 
(from heayen), Indra (out of anger) cut off from these (three) Hotri-priests 
(Agnidhra, Potar and Nestar) their Sastras, and transferred them to 

the Hotar, saying, “Do not call me, you are quite ignorant of it.” The 
gods said, “ Let_us give more strength to the performances of these two 
Hotri-priests (Potar and Nestar) through Speech (by requesting them once 
_ “The Aguidhra addresses the Y4jy4 to Agni, towhom the Ajya Sastra belongs ; the 


Potar to the Marutas, to whom the Marutyatiya Sastra belongs, and the Nestar to the 
Visyedeyvas, to whom the Vaisvadeva Sastra belongs. G 


- ‘The Hotar repeats at the morning libation the Ajya and Pra-uga Kastra, at the 


midday libation the Marutvatiya and Niskevalya Sastra, and at the third libation the 
Vaisvadeva and Agnimaruta Kastra, 

The Agnidhra addresses the Yâjyå to Agni, to whom the Ajya Sastra belongs; 
the Potar to the Marutas, to whom the Marutvatiya Sastra belongs, and the Nestar to 
the Visvedevas, to whom the Vaisvadeva Sastra belongs, ` 
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{401] more than the others). Thence come the two requests (for Nestar 
aud Potar). The performance of the Agnidhra was strengthened by one 
additional verse to his Yâjyâ; therefore his Yajyas are supernumerary 
by one verse. 

Some one asks, When the Maitrévaruna calls upon the Hotar by the 
words, “may the Hotar repeat the Yâjyâ! may the Hotar repeat the 
Yajyai!” why does he call upon those who are no Hotras, but only the 
repeaters of Hotri verses, by the same words, “may the Hotar repeat 
the Yajya?” (The answer is) The Hotar is life, and all the (other) sacrifi- 
cial priests are life also. The meaning (of the formula “may the Hotar 
repeat his Yajyé,” is) “ may the life repeat the Yajya, may the life repeat 
the Yajya i” 

If some one asks further, Are there requests for the Udgatri priests 
(to chant)? One should answer, Yes, there are. For if all (the priests) 
are ordered to do their respective duties, then the Maitravaruna, after 
having muttered with a low voice (a mantra), says, “ praise ye!”” These 
are the summons for the Udgitri priests. 

Some one asks, Has the Achchhavaka any preference (to the other 
priests) ?° The answer is, Yes, he has; for the Adhvaryu says to him, 
“ Achchhavaka, speak what you have to speak (and no more) !” 

Some one asks, Why are at the evening libation the Stotriya 
and Anurtipa verses addressed to Agni, whilst the Maitrivaruna at that 
time repeats an Indra-Varuna Sastra ? (The answer is) The Devas turned 
the Asuras out of the Sastras by means. of Agni as their mouth. 
Therefore the Stotriya and Anurtipa are addressed to Agni. 

[402] Some one asks, Why are both the Stotriya and Anuriipa of the 
singers devoted to Indra at the evening libation, whilst the Sastram repeat- 
ed by the Bråhmaņâchchharsi is addressed to Indra and Brihaspati, and 
that of the Achchhavaka to Indra and Vignu ? (The answer is) Indra turned 
the Asuras out from the Sastras (of which they had got hold) and detested 
them. He said to the Devas, “ Which (from among you) follows me ?,” 
They said, “ I, I,1° (we will follow),” and thus the Devas followed. But 
on account of Indra having first defeated (the Asuras) the Stotriya and 
Anurfipa of the singers (they precede the Shastray) are me ie 
Indra, And on account of the other deities having said, I, I, (wi 
follow)” and (actually) followed, both the Brahmanachbamsi and Achchha- 
vika repeated hymns addressed to several deities. 
Te othar ie. be rater ET, exceptional to be seen in the performance of his duties? 


refers to th s 4 A x r S 
S a 8 vi Ay which is mentioned in the context. ee 
also Ady. Ñ o peculiar praiga gl en to him i 

9 br. S, 5, 7 1 Vişnu and Brihaspati. 


CC-0. In Public Domain. Funding by IKS-MoE i SF: ; ai 


Digitized by eGangpiriand Sarayu Trust. 


15, 


(On the Jagati hymns addressed to Indra at the evening Libation. On the 
hymn of the Achchhévdka. The concluding verses of the Maitravarung 
Brahmandchchhamsi, and Achehhdvika. The last four syllables of the las 
Sastra o f the Soma day to be repeated twice.) 


Some one asks further, For what reason do they repeat at the com- 
mencement of the evening libation hymns addressed to Indra, and 
composed in the Jagati metre, whereas the evening libation belongs to 
the Visvedevas? (The answer is) Having got hold of Indra (åralhya 
having commenced with him) by means of these (hymns), they proceed 
to act, being sure of success). The J agati metre is used because the 
evening libation belongs to the Jagati, implying a desire for this world 
(Jagat) ; and any metre [403] which is used after (this commencement) 
becomes related to the Jagati (jagat) if, at the beginning of the evening 
libation, hymns in the Jagati metre are repeated which are addressed to 
Indra. 

At the end (of the Sastra) the Achchhavaka repeats a hymn in the 
Tristubh metre, sarnvdzn karmandé (6, 69, 1.) The word karma (ceremony) 
alludes only to the praise of drinking (the Soma),? In the words 
sam isd the word isd means food ; it (serves) for obtaining food (by means 
of this mantra.) (By the words of the last pada) “ both (Indra and Visnu) 
carry us through on safe paths,” he pronounces every day! something 
relating to welfare. 

Some one asks, Why do they conclude the ev 
tubhs, if properly the Jagati metre should be 
strength ; (by repeating at the end Tristubhs) 
the Sattras the sacrificers themselve) get fin 


ening libation by Trig- 
used at it? Tristubh is 
the priests (who are at 
ally possessed of strength. 
The concluding verses of the Maitravaruna is, iyam Indram Varunam 
(7, 84, 5.) That of the Brahmanachhatsi is, Br 
(10, 42, 11.) That of the Achchhavika is, ubha Jigyathur (6, 69, 8.) 
For “both (Iudra and Visnu) had been victorious Jigyathuh, i, e., they 
had not sustained any defeat, neither of them was defeated.” 1° 
` M The word alluded to is, pandayya, which is traced to a root pay=pan to praise ; but 
it hardly can mean “praising” in general, Jt refers, as Sayana justly remarks, to the 
o drinking of the Soma juice.” In the fifth verse of the hymn jn question, we have the 


word panayâyya, which is the Same as panđyya, where the words indravisnié tat panayd- 
yyam vam evidently mean, “ this is your praise for having drunk the Soma,” 


lias, The hymn is to be repeated every day on the Soma Sacrifices which last for several 


ikaspatir na paripa te 


P This is a paraphrase by the author of tho Brâhmanam of the first half of tho yorso 6, 
69, 8 (ubhå jigyathur,) It differs little from the original, and rotains most of the torms 


z 
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[404] In the words indras cha Visno yal apaspridhethém' (there is 
pinted) that Indra and Vignu fought with the Asuras. After they had 
defeated them, they said to them, “Let us divide!” The Asuras accepted 
the offer. Indra then said, “All through which Visnu makes his three 
steps 1s ours, the other part is yours.” Then Indra stepped through these 
(three worlds), then over the Vedas, and (lastly) over Vâch. 2 


They ask, What is meant by the “ sahasram,”'* a thousand? One 
should say in reply, these worlds, the Vedas, and Vach. The Acbchhava- 
ka repeats twice the (last) word airayethdm, t.e., “you both (Indra 
and Visnu) strode,” at the Ukthya sacrifice; for the part (repeated) by 
tho Achhavaka, is the last in it ; whereas at the Agnistoma and Atiratra 
the Hotar (repeats twice the four last syllables of his Sastra); for (the 
part recited by him) is in these [405] sacrifices, the last. At the Solasi 
there it is questionable whether or not (the last four syllables) are to be 
repeated twice. They say, He ought to repeat them twice, for why should 
he repeat them twice on the other days, and not on this one ? Therefore 
he should repeat them twice (also at the Solast.) 


16. 


(Why the Aehehhdvaha at the end of his Silpa-Sastra does not recite 
verses addressed to Nardsamsa.) 


Some one further aske, Why does the Achhavaka at the end, in his 
Silpas, recite verses not addressed to Naragarhsa at the third libation, 
although this libation belongs to Narigamsa? The Narâsamga part repre- 
sents the change (of the semen into the human form) ; for the semen be- 
comes by and by somewhat changed ; that which then: has undergone the 

TE ae eee 
of tho verse without giving any substitute for them. This shows, that many verses and 
turns of speech in the mantras were perfectly intelligible to the author of the Brahma- 
nas, The only difference of the paraphrase from the original is the substitution of tayoh 
for enoh, which is an uncommon dual form (gen.) ofa demonstrative form ; one ought to 


expect enayok. 
1 This is the second half of the 1 


ast verse of 6, 69, 8, whieh coneludes the hyma repeated 
by the Achchhâvâka. The author of the Brihmanam explains it also by reporting & story 
to which he thinks the contents of thisilatter half allude. However he does not quite 
overlook the meaning of several terms ; apaspridhetam he explains by anuguclal “they 
two have fought,” and vyairayetham by vicliakrame, “he stepped through. : The meaning 
of these words iscertainly correct ; bub the grammatical structure is misunderstood by 
our author ; airayethâm is taken by him as a singular, though it is 4 dual, for it refers fo. 
both Indra and Visnu, and not to Visnu alone. 

1 In the last pada of the last verse ubhá jigyathur. 
vi tad airayethâm mean “ ye both strode thrice through thi 
refors to the booty they made in the battle, or perhaps to the 
Feward at great sacrifices. 


There the words tredh& sahasram. 
s thousand.” The “thousand” 
« thousand cows” given as 
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change becomes the prajdiam (the proper form.)?* Or the Narâvan- 
sam is a soft and loose metre, as it were ; and the Achchhâvâka is the last 
reciter; therefore (it cannot be used), for (the priests think) We must 
put the end in a firm place for obtaining stability. Therefore the Achha 
vika does not repeat at the end, in his Silpas, verses referring to Nara. 
sarhsa.*" 


[406] ` FOURTH CHAPTER, 


(The Sampata hymns. The Vilakhilyas. The Ditrohanati.) 
17. 


(See 6, 5.) 


‘When they make at Soma sacrifices, which require several days for 
their performance (ahinas) in order to make them continuous, at the 
morning libation, the singing verse (Stotriya) of the following day, the 
Anurûpa of the preceding day, it is just the same as with the performance 
of a Soma sacrifiice which lasts for one day only (ek@ha.) For just as 
the (three) libations of the one day’s Soma sacrifice are connected with 
each other, in the same way are the days ofa Soma sacrifice which lasts 
for several days connected with one another. The reason that they mako 
at the morning libation, the singing verse (Stotriya) of the following day; | 
the Anurfipa of the preeeding day, isto make the days during which the 
sacrifice lasts one‘continuous series. Thus they make the days of the 
Ahina sacrifices one continuous whole, 


The Gods and Risis considered. Let us make the sacrifice continu-’ 
ous by equalising (its several days.) They then saw this equality (of tho 
several parts) of the sacrifice, viz, the same Pragfthas, the same Pratipads 
(beginning triplets), the same hymns. Yor Indra walks in the sacrifice 
on the first as well as on the following day, just as one who has occupied 
a house. (The Soma days are thus equalised) in order to have (always) 
Indra (present.) : 

eee ee Roe ee 3 Ss ee 

“Say. says, “Wor seven nights after the coition the semen has the form of a bubble 

a fortnight after itis changed into a ball, which, ifthe change has been completed, 
assumes the proper (human or animal) form.” The Narâsamsam is the state of transition 
for the semen from the bubble into the ball form. Therefore in order not to disturb 


and stop the course of this change, no verses, referring to the imperfeot state, can bo 
repeated, 


“ See on them 6, 32, 
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13. 


On the Sampåta hymn The counter-Sampa ; ; 
‘ pita hymns. ; 5 Oy) 
in the use of the hymn of the Achchhdviéka. ymns. On a peculiarity 


igetmitra caw for the first time (the socalled) TAS72 Seinpita 


' hymns; put Vâmadeva made those seen by Vigvâmitra known to the 


public (aśrijata). These are the following : eva team indra (4, 19); 
yanna indro (4, 22) ; hatha mahdm avridhat (4, 23). He went Bs ie 
after them (samapatat) and taught them his disciples.’ Thence they 


‘are called Samrpatas. 


Vigsvamitra then looked after them, saying, © Lhe Sampate ia 
which I saw, have been made public? by Vamadeva; I will counteract 
jhese SathpAtas by the publication of other hymns which are like them: 
Thus he made known as counterparts the following bymns: sady6 ha 
jato vrisabhal, (3,49); indrah parbhid âtirad (3, 34); imâmå şu prabhri 
tim (3, 36) ; ichhanti två somyásal sakhayak (3, 30) ; sasad vahnir duhitur 
(3, 31); abhi taşteva didhayd manisam (3, 38) ; (Other Sampata hymns 
¢ Bharadvaja,-y@ eka id dhavyas (6, 22) ; those of Vasis- 


are), the hymn © 
(1, 19), ud u brahmdanairate, 


tha, yas tigmasrihgo vrisabho na bhima 
(1, 23); and that of Nodhas asmé id u pratavase (1, 61). 
Maitravaruna, Brahmanachhamsi, and Achchha- 


These Hotri-priests ( 
vika) after having recited at the morning libation of the six days’ sacrifice 


the Stotriya verses, repeat at the midday lipation the hymns or thé 
several. days’ sacrifices (ahina). ‘These hymns are ĉ satyo yâtu maghavart 
(4, 16); for the Maitravaruna (by whom it is to be repeated) is endowed 
with satya, 2 e truth. The Brihmanachhanhst repeats, asma id u pratavuse 
(1, 61); for in this hymn there occur the words indraye brakmana ratatama 
(in the fourth pada of the first verse), and I ndra: brahmant Gotamâso aks 
rann (verse 16), 2. £. the Gotamas have made the prayers, Indra ! in which 
the word “ brahma” is mentioned. The Achchhâvâka [408] repeats gdsad 
vahnir (3, 31), im which the words janayanta vahnim (verse 2) occur 5 


for he is the Vahni (guide). 5 
Some one asks, Why does the Achchhâvâka repeat 10 poth kinds of 
ifice) this Vahni hymn in those days 


days” (of the Gavam ayanam sacri 
those which form 


which stand by themselves (par 
ssion samarutat. 


åñchi) as well as 


1 This is the meaning of the expre 


aay ee b Satt consists, 7. ¢ single 
3 Thi asses of days of which a great Sa ra ni. e 
aeieea a ai ee he TEO of the session, and regular periods of the 


days. which only once occur in 
game length which follow one another. Seo page 279. 
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regular periods (of six days) one following the other (abhyavarti) 2 
answer is, the Bahvricha (Rigveda) priest (ie. one of the Hotris) jg 
endowed with power, and the Vahni hymn leads (vahati); for the Vahnj 
(guide horse) draws the beams to which he is yoked, Therefore the 
Achchhavaka repeats the Vahni hymns in both classes of days. 

These Ahinat hymns are required during the five days (in the 
Gavâm ayanam), viz. on the Chaturvirhsa, Abhijit, Visuvat, Visvajit 
and Mahavrata days; for these (five) days (though the performance of 
each lasts for one day only) are ahtnas, for nothing is left out (na 
hiyate)’ in them; they (further) “stand aloof” and do not re-oceut 
in the other turn (as is the case with the Salahas). Thence the Hotri- 
priests repeat on these (five) days the Ahina Sûktas. When they repeat 
them, then thay think, “ may we obtain the heaven-worlds undiminished, 
in their full forms and integrity.” When they repeat them, they call 
hither Indra by them, just as one calls a bullock to a cow. They 
repeat them for making uninterrupted the series of sacrificial days. Thus 
they make them uninterrupted. 

[409] 19. 
(On what days, in what order, and by whom the Sarrpdta hymns are to be 
repeated. The Avapana hymns.) 

Thereupon the Maitriavaruna repeats ‘on every day (of the Salaha, 
but not on those five days mentioned) one of the three Sarhpatas, 
inverting their order® (in the second three days’ performance of the Sa 
laha). On the first day he repeats evd tvåm indra; on the second, yanna 
tndro jujuse; and on the third, kathd mahaém avridhat. 

The Brihmandchchhamsi repeats three Sarpata hymns, every day one, 
inverting their order (in the second three days performanee), viz, pirbhid 
atirad on the first day ; eka id dhavyas on the second ; and yas tigmas- 
rigo, on the third day. i ; 

In the same manner the Achchhâvâka repeat three Samhpatas, every 
day one, viz. imam û su prabhritim on the fisrt day, ichhanti tvd somyasale 
on the second day, and édsad vahni on the third day, 

These three (for there are every 
is the number of all taken toge 
make twelve in all. 


day three to be repeated) and nine (nino 
ther) hymns, to be recited day after day, 


For the year consists of twelve months, Prajapati is 
s The Sampåtas which are mentioned here are meant. 

* They are here called ahinas from a purely etymological reason. Strictly speaking. 
they are aikdhikas, 

“ This is the real meaning of 


Salaha, the hymn which was the first 


the term viparydsam, In the second Tryaha of the 
the first. 


in the first Tryaha is mado tho last, and the last- 
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the year, pea sacrifice is Prajdpati. They obtained thus this sacrifice, 
which 1s Prajapati, who is the year, and they place thus every Te 


performance in the sacrifice, 10 Prajapati, and in the year 


Between these hymns they ought to insert the Viraj verses by Vimad 

to be recited without Nyfinkba on the fourth, the Pafikti verses on the ai 
and the Paruchhepa verses on the sixth day. Then on the [410] da 
when the Mahâstomas are required (the Chhandomâ days) the meee 
inserts ko adya naryo devakama (4, 25, 1), the Brahmanichchhams! ae 
vyo nyadhâyi (10, 29, 1), and the Achchhâvâka, aydhy arvamg wpe (8, 43 
1). These are the Avapana hymns Gntercalary hymns), by means of wbich 
the Gods and Risis conquered the heaven-world, and by means of which 


the sacrificers conquer leaven (also). 
20. 


(On the hymns repeated by the Maitravaruna, he, which precede the 
Saripatas). 


Before the (Ahina) hymns are repeated, the Maitravaruna repeats 
Ato vrisabhah (3, 48). This hymn leads to heaven ; 


every day, sadyo ha j 
for by means of this hymn the Gods conquered the heavenly world, 


and the Risis did the same ; by means of it the sacrificers also conquer 
the heavenly world. This is a Visvamitra hymm, for Visvamitra (all- 
friend) was the friend of all; therefore all will be friendly towards 
him who has this knowledge, if the Maitrâvaruna knowing this repeats 
(this hymn) every day þefore the Ahina Sûktas. This hymn (sadyo 
ha) contains the word “bull,” and is therefore apasumat (having cattle), 
It consists of five verses; five-hood com- 


and five-hood is food for obtaining (which this bymn 


prises five feet, 
day the Brahma hymn, 


is useful). The Brahmanachhamnsi repeats every 
whice is complete, ud u brahmany airata (7, 23). 

conquered the 
f it the sacri- 
by means 


hest world. 


_ This hymn leads to heaven, by means of it the Gods 
heavenly world, and the Risis did the same; by means o 


ficers conquered the heavenly world. Jt is a Vasigtha hymn ; 
of it Vasistha obtained Indra’s favour, and conquered the hig 


Te who has such a [44i] knowledge, obtains Indra’s favour, and con- 
quers the highest world. It consists of six verses 5 for there are six 
seasons; in order to gain the seasons (itus), he repeats it after the 
Sampftas. For the gacrifiers have thus a firm footing in this world, in 


‘order to reach tho heavenly world (after death). 
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The Achchhavika repeats every day, abhi taşteva didhayé (3, 38), This 
hymn contains the characteristic abhi (towards) in order to establish a 
connection (with the other world). Its words “abhi priydni marmyisat 
parâni,” mean that the other days (those in the other world) are lovely, 
and that they are seizing them (securing them). Beyond (para) this world 
is the heaven-world, to which he thus alludes. 


When repeating the words, kavinrichehhdmi samdrise sumedhd, i.e, 
wish to see the wise prophets,” he means by kavis the departed Risis, 
This hymn (abhi tasteva) isa Visvamitra hymn, for Visvamitra was friend 
to all ; every one will be friendly to him who has this knowledge, 

ı He repeats this hymn which belongs to Prajapati, 
is not expressly mentioned (aniruktam only hinted at) j 
pati cannot be expressed in words. 
munion with) him. 
ed’ ; but this is only 
sacrifice (to Indra chi 
For the Virâj consist 
for obtaining food. 


though his name 
nit. For Praja. 
(This is done) in order to obtain (com. 
In this hymn the name “ Indra” is once mention- 
for the purpose of preservin g the Indra form of the 
efly belongs the sacrifice). It consist of ten verses. 
s of ten syllables, and the Viraj is food ; it serves 
As regards the number ten (of these) verses, it ig 
to be remarked that there are ten vital airs. Tho sacrificers thus obtain 
the vital airs, and connect them with one another, 

[442].The Achchhayaka repeats this hymn a 


to secure the heavenly world (for the sacrifi 
move in this world. 


fter the Sampatas in order 
cers), whilst the sacrificers 


21. 


as (containing 
a (7, 32, 14-15), 
By kas i.e., who? Pra- 


agithas are Suitable for obtaining 
` "In the last verse (3, 


88, 10): a 
ne mA » 10); but several times alluded to by the namo « AAA 
* The Sastras of the minor Hotri-priests bein 
A g at th 7 
complicated, I h i ; & at the Dyad 


ir several parts, At tho 
finished his two ¢ the Maitravaruna, Brâb- 
Several parts of their Sas- 
(2) One of the three Tristubh 
and the Kadvantah Pragâthas. (8) The Ahina 
iz, the Maitravaruna sadyo ha jäta, the Brih- 
©Achchhivaka sasaq vulnir ; and fuxthor, tho 
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Prajapati. Kam (old neuter form of kas) signifies food ; the kadvantas th 

fore serve for obtaining food. For the sacrificers ae every da jott 6 
the Ahina hymns, which become (by containing the term kam A h e 
propitiated. They make by means of the kadvad Pragithas ese ee 
(for the gacrificers). When thus propitiated, these ( Ahina EE So ee 
(a source of) happiness for them (the sacrificers) and thus carry th te 
to the celestial world. Yall 


[413] They ought to repeat the Triştubhsas the beginning of the (Ahina) 
hymns. Some repeat them before these Pragithas, calling them (these 
Trshtubhs) Dhayyas. But in this way one should not proceed. For 
the Hotar is the ruler, and the performances of the minor Hotri-priests 
are. the subjects. In this way (by repeating Dhayyas which naih to be 
repeated by the Hotar alone) they would make the subject revolt against 
his ruler, wbich would be a breach of the oath of allegiance.” 


(The repetition of these Tristubhs by the minor Hotri-priests is, 
however, necessary). He ought to know, “ these Tristubhs are the helm 
(pratipad) of my hymns,” just as (one requires a helm) if crossing the 
sea. For those who perform a session lasting for a year or the Dvadas- 
Aha, are floating like those who cross the sea. Just as those who wish to 
land on the shore enter a ship having plenty of provisions, `” in the same 
manner the sacrificers should enter (2.¢., þegin with) these Tristubbs. 
For if this metre, which is the strongest, has made the sacrificer go to 
heaven, he does not return (to the earth). But he does not repeat (at the 
beginning) of the several Tristubhs the call somsavoms ; for the metre 
must run in one and the same strain (without any interruption, through 


the call somsavom, in order. to be successful). 


The Hotar further ought to think, I will not make the Dhâyyâs, if 
they recite those (Triştubbs), and further, let us use as a conveyance 
the hymns with their well known introductory verses (the Tristubhs). If 
they then repeat these verses (Tristubhs), they [214] call hither by 


them Indra, just as a bullock is called to the cow. If they repeat them, 
aaa eerie. 


Maitravaruna-a satya yatu, the Brahmanachhamsi, u du brahma yi, and the Achchhavaka 
abhi taştova (see the reference in6, 18) () The three Kadvantah Pragitha, of which- 
each has to repeat one. (5) The Sampaita hymns, See 6, 19. The principal parts of the 
Sastras of tho minor Hotri-priests are only the two latter, the hymns and verses which 
precede being regarded only as interealary (ãvapana) ; thence the Kadvantah Pragâthas 
Sere o Sa drambhaniya, i. e. beginning Pragâthas, Seo on the whole Asval. St. 
7, 4. A 
% Thig is the translation of papa vasyasum. s wei 
loMhus Say. explains Sairavati, tracing it to ira=annam. But T dou t tho corroct= 
PRES of this EON G very likely the front of tho ship which might havo had the 
orm of a plough (sira) is to bo understood. 


10 
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it is for making the sacrificial days continuous. Thus they make tho 
sacrificial days continuous. 

j 22, 
a (The Tristubhs of the minor Hotvis.) 


The Maitravaruna repeats every day before the hymns (the Trig. 


tubh) apa pracha Indra (10, 131, 1), in which the idea of safety is expressed “i 


in the words, “Drive away from round about us all enemies : drive them 
away, O conqueror ! May they b@ in the south or north, prostrate (all) O 
hero! that we may enjoy thy far-extended shelter!” For he (the Mai- 
travaruna) wishes to be in safety (thence he has to repeat this 
verse). 


The Brâhmanâchchharhsi repeats every day Bruhména te brahmayuja 
(3, 35, 4). By the word yunajmi, “I join,” the idea of “ joining” is inti- 
mated ; for the sacrificial days are joined, which is the characteristic of 
(all) sacrifices which last for a series of days (the Ahîna ). 


The Achchhavaka repeats every day, urum no lokam anuneshi (6. 47, 8). 
For the term anu “ after,” implies the idea of going (after), as it were, which 
is a characteristic of the Ahina Sacrifices (for one day follows the other) ; 
whereas nest is a characteristic of a six monthly period of a sacrificial 
session, 


These verses are recited every day, as well as the concluding"? verses, 
which are every day the same. 


Indra is the occupant of their (of the sacrificer’s) house, he is at 
their sacrifice. Just as the bull goes [415] to the cow, and the cow to 
her well-known stable, so does Indra go to the sacrifice. He ought 
not to conclude the Ahtna with the verse sunam havema (3, 30, 22); 


for the king loses hig kingdom if he calls him who becomes his enemy 
(rival), 


23, 


How to join and disconnect the Ahinas, 

There is a joining as well as a disconnecting of the Ahina sacrifice. 
By the mantra vy antariksam atirad (8, 14, 7-9) the Brahmanichchhamst 
joins the Ahinas (at the morning libation) ; by eved Indra (7. 23, 6) he 
dissolves them (at the midday libation), 


11 These aro according to Say., nu stuta indra (4, 16, 21) repeated by the Maitrâ- 


yarmna ; eved indram (7, 23, 6) repeated b the Brihmanachchhamsi : nnam så te (2, 
11 22) repeated by tho’ Achehheetket PI : Dea adnan 
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By the mantra å ham sarasvativator (8, 38, 10) the Achchhavaka joins 
them, and by nidnam sd te (2, 11, 22) (he dissolves them). 

By te syama deva Varuna (7, 66, 9) the Maitravaruna (joins them), and 
by nu stuta (4, 16, 21) he dissolves them.*? : 

He who knows how to join (at the morning libation) and to disconnect 
(at the midday libation ) is enabled to spread the thread of the sacri-, 
ficial days (Abinas). Their (general) junction consists in their being 
joined on the Chaturvirnda day; and their (general) disconnection in 
disconnecting them before the concluding Atiratra (on the Mahavrata) day 
When the Hotri-priests would conclude on the Chaturvithda day with 
verses appropriate to the Ekâhas, then they would bring the sacrifice 
toa close, without performing the ceremonies referring to the Ahinas. 
When they would conclude with the concluding verses of the Ahina days, 
then the sacrificers [416] would be cut off, just as (a bullock) who is tired 
must be cut off, (from the rope, for he does not move). They ought to 
conclude with both the Ekaha and Ahina verses, just as a man setting — 
out on a long journey takes from station to station fresh animals. Thence 
their sacrifice becomes connected, and they themselves (the sacrificers) 
find relaxation. 

He ought not to overpraise the stoma (i. e. 
than the singers chant) at the two (frst) libations- by (more than) one or 
When the Stoma is overpraised with many verses, (i. e: more 
the Hotar like extensive forests (through 
ting place). At the third libation (be 
ought to overpraise the-stoma) with an unlimited number of verses. For 
the heavenly world has no limits. (This serves) for obtaining the celes- 
tial world. The Ahina sarifice of him who with such a knowledge extends’ 
it, remains, if once commenced, undisturbed. z 
(The nature of the Vålakhilya Šastra. 13 How to repeat %.) 


Bio 
g well as yunkte are here used in an elliptical sense 
ikte, and to the latter, vimuiichati is to be supplied, each 


not to repeat more verses 


two verses. 
than two) then they become for 
which he has to pass without a res 


12 The verbs vimuñchati a 
(sqagara _ To the former, ytt 
a implying tts o the go called Valakhilya Sastra, the text of which consists 
of the Valakhilya verses, now arranged in eight hymns, is very artificial, and considered 
as the most difficult task to be achieved by a Hotri-priest. It is repeated in & manner 
similar to the repetition of the Solasi Sastra (see page 258). athe) most goneral he 
for the peeuliar way of repeating both the Valakbilya and Solasi eran is v : ao 
that is, the dissecting of a verse by joining to each of its pidas, a pada | ae S ; 
another verse, and reciting then both parts in such a way as if they wore ee on me A 
verse. The way in which the Valakhilyas are repeated is a modifon ion of : o me r s 
It is called vyatimarsa. This consists in & mutual transposition of the Bovera p a i 
half verses, or whole verses of the frst aud second Valakhilya hymns, which are repeate 


A r âda b 
in sots, always two being taken togother. The first two are to be repeated pida by 
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@ 24, 


The gods after having perceived the cows to be in the cavern, 4 
wished to obtain them by means of a sacrifice. They obtained 
them by means of the sixth day.'* They bored at the morning liba- 
tion the cavern with the bore mantra (nabhdka). After having suc- 
ceeded in making an opening, they loosened (the stones), and then, at the 
third libation, broke up the cavern by means of the Valakhilya verses, 
with the Ekapada as våchah kúta, which served asa weapon and drove 
the cows out. In this way the-sacrificers bore the cavern at the morning 
libation by means of the Nabhaka, and make, by boring, its structure 
loose. Hence the Hotri-priests repeat at» the morning libation’ the 
Nabhaka triplet. ‘The Maitravaruna repeats, yah kakubho nidhdraya (8, 
41, 4-6); the Brahhmanachchhamsi), parvista indra (8, 40, 9-11); the 
Achchhavaka, tå hi madhyam bhardndm (8, 40, 3-5). 


‘pada ; the third and fourth by half verses; the fifth and sixth by whole verses (Asv, 
Sr. S. 8. 2). The general rule for this transposition is expressed by Asval YAW HAAT- 


gwaa fedizatre reat Tawa fadar i, e, he must join the first verso (or half verse 


or pida, as the case may be) of the first hymn with the second verso of the following 
hymn, and then the first of the following hymn with tho second of the first, 
Verses form then one PragStha. 
: In order to better illustrate the way of transposition, I here subjoin an instance 
The first verse of the first Valakhilya hymn is as follows 4 
Abhi pra vah surddhasam indram archa yathd vide- 
Yo jaritribhyo maghava Puritvasuh sahasreneva Siksati 
The second verse of the second hymn is: 
Satantka hetaya asya dusta 
Girir na bhujma maghavast: 
If the several padas of th 


Two such 


rå indrasya samigo mahzh. 
u pinvate yadimn suta amandiguh, 


ese two verses are to be mutually transposed, it ig then 


(2) Yo /aritribhyo maghavd purivasar yi 


adim suta amandişuh. 
Girir na bhujma maghavutsu pinvat 


e sahasrena Siksatom, 

ing one pada 
ong to the performance of the tenth day. These are 
according to Asval. (8, 2): (1) indra visvasya goputih ; (2) indra viSvasya bhitpatih ; (8) 
indra viśvasya chetati i (4) indra viśvasya rdjati. Tho fifth is from ‘the Mahavrata ‘day, 
sdnvendro visvam virajati. These fiyo Ekapad4s 

4 stop after the latter. 


ging to it is the vachah kiitah, i.e, the point 
appears not to be quite correct. According 
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At the third libation they break up the cavern with the Vâlakhilya 
versos, and the one footed Váchah kita which served asa weapon, and chews 
the cows. There are six Valakhilya hymns. He repeats them in three 
terms ; for the first time he repeats them foot by foot, dissecting the 
verse by insertion ; for the second time half verse by half verse ; and for 
the third time verse by verse. When he repeats them foot by foot, dis- 
secting the verse by insertion, then he ought to put in every Pragatha 
verse (of which each hymn is composed) one additional foot (ekapadd ), 
which is the Vachah kûtah, i.e. the point of the Vach. ‘There are five 
such Ekapadâs, four of them being taken from the tenth day and one 
from the Mahavrata sacrifice. 


He ought (if the two verses joined should fall short of a proper Pragitha 
by éight syllables) to supply the eight syllables from the Mahanamnis!6 as 
often as they might be wanting; forthe other padas (of the Mahanémnis 
which he does not require for filling up the deficiency in the Pragatha) 
he ought not to care. s 

When reciting the Valakhilyas half verse by half verse, he ought to 
repeat those Ekapadas ; and the [419] padas from the Mahanamnis 
which consist of eight syllables. When repeating the Valakhilyas 
verse by verse, he ought (also) to repeat those Ekapadas, and the 
pidas of eight syllables which are taken from the Mahânâmnis. 
When he repeats, for the first time, the six Valakhilya hymns, then 
he mixes (viharati) breath “and speech by it When he repeats 
thom for the second time, then he mixes the eye and mind by it. 
When he repeats them for the third time, then he mixes the ear and the 
soul by it. Thus every desire regarding the mixing (of the verses) 
becomes fulfilled, and all desires regarding the Valakhilyas, which serve 
as a weapon, the Vachah kQta in the form of an Ekapada and the forma- 
tion of life will be fulfilled (also). . 

He repeats the (Valakhilya) Pragithas for the fourth time without 
mixing the verses of two hymns. For the Prag&thas are cattle. (It 


serves) for obtaining cattle. He ought not to insert (this time) an Ekapada 


init Were he to do s0, then he would cut off cattle from the gacrificer 


by slaying them. (If one should observe @ Hotri-priest doing s0) one 

ought to tell him at this occasion, thou hast cut off cattle from the 

sacrificer by slaying them with the point of speech (vdchal kata) thou hast 
deprived him of cattle (altogether). And thus it always happens. Thence 
one ought never to insert the Ekapadas at this occasion. 

1 geo page 281l. 
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The two last Valakhilya hymns (the seventh and eighth17) he 
a setting (cover). Both are mixed. In such a way, Sarpi, the son of Vatsa, 
repeated them fora sacrificer, Subala by name. He said, “I have now 
grasped for the sacrificer the largest number of cattle, the best ones (as a 
reward for my skill) will come to me.” He then gave [420] him (Sarpi) as 
much Daksinatls as to the great priests (Hotar, Adhvaryu, Udgatar, 
Brahm&). This Sastra procures cattle and heaven, Theuce one repeats it 

25. 
(What kind of hymn ought to be chosen for the Diirohanam.) 

He recites a hymn in the Dérohana way, about which a Brahmanam 
has been already told (4, 20). If the Sacrificer aspires to cattle, then ar 
Indra hymn is required for this Purpose. For cattle belong to Indra ; it 
should be in the J agati metre, for cattle have the nature of Jagati, they 
are (movable); it should be a great hymn (a mahdsukta) ;19 for then he 
places, by it, the sacrificer among the largest number of cattle. He may 


[421] This (Diirohana repetition) puts (the reciter) finally in his own 
place (keeps him in his position). As regards the Indra-Varuna hymn, it is- 
at this occasion (when Performing the Darohanam) a Nivid (ùe. like it). By 
means of the Nivid all desires become gratified. When he should use an 


hen he ought to choose a hymn 


by Suparna. Thusa desire regarding Indra-Varuņa and one rogarding 


Suparna 22 become gratified (at the sam 
1 The order of both is only 
follows the seventh, í 
- ' The term is only nindya, to which daksing “on the right sido” is to bo Supplied, Cows 
horses, ca which are E ifici 7 aro actually Carried to the right side 
of the recipient, The word da sing daksing nita, “ what’ 
has been carrieq to the right sido.” a feminino aine 
tivo, The noun to be supplied is diś, Vâlakhilya Sastra 
is the Maitrâvarn xr Hotri-pri i 
otri-priestg btai 1 
half the Daksing of the great Priests, a: gees eames” 
™ Hymns which exce, 


bis namo. Those which 


i madhumattamasya(6, 68, 11), 
he hymn is, imdni vary bhdyadheyani (Valak, 11). It ig 


addresed to Indra- Varnua. 
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26. 


(Whether or not the Mattravaruna should repeat the Ahina and Ekdha 


hymns along with the Darohanamn.) 

They (the interpreters of Brahma) ask, Shall he recite together (with 
these Durohanas the Ahîna hymns which are required on the sixth day) or 
shall he not do so ? To this question they answer, he shall recite them ; 
for why should he recite them on all other days, and not do so on this day ? 
But (others) say he ought not to recite them together with these hymns; 28 
for the sixth day represents the heavenly world ; the heaven-world is not 
accessible to every one (asaméyt) ; for only a certain one (by performing 
properly the sacrifices) meets there (the previous occupants). Therefore, ` 
when the other hymns are repeated together with the Dfrohanas, then he 
(the priest) would make all equal (make all those who sacrifice and those 
who do not sacrifice go to heaven). Not to repeat these other hymns 
along with the Dfrohanas is a characteristic of the heaven-world (the 
celestial world being accessible to but few). ‘Therefore, one ought not to 


repeat them. 


[422] That is the reason that he 
he would destroy the sacrificer) ; 


does not repeat them. (Should he do so, 
for the singing verse (Stotriya) is his soul, 
and the Valakhilyas are his breath. When he repeats (the Ahina hymns) 
along (with the Dfrohana) then he takes away tbe life of the sacrificer 
through those two deities (Indra-Varuna, to whom the Dirobana belongs.) - 
(If one should observe a Hotri-priest doing so), one ought to tell the priest 
that he has deprived «the sacrificer of his vital airs through those two 
deities (who get angry at it), and that he will lose his life. _ And thus it 
always happens. Thence he ought not to repeat (them). 

Tf the Maitravaruna should think, “I have repeated the Valakhilyas 
(which was a very arduous task), well, I will now zepeat before the Dûro- 
hana the Ekâha hymns,”?4 he should not entertain such a thought (for it is 
useless). But, however, should he pride himself too much of his skill, 
that ie would be able to repeat after the Dûrohana (the repetition of which 
is very difficult) is over, many hundred mantras, he may do so for gratifying 


that desire alone which is (to be gratified by repeating many mantras). 
Ho then obtains what he was wishing to obtain by repeating many oe 
tras, He would, however, do better not to recite them. For the Valakbilyas 

oS ee 


23 gastram of the Maitravaruna is to be understood. 
4« Thoso are, charganfdhritam (3, 51) and â vdm rajdndu (7, EENE 
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belong to Indra ; in them there are padas of twelve feet25 and every wish 
to be gratified by an Indra hymn in the J agati metre, is contained therein 
(therefore no other Indra hymn is required), 
[423] (Another reason that he had better not recite them) is the Indra. 
Varuna hymn (of the Dfirohana), and the Indra-Varuna (YAjya) which con. 
cludes (for these represent a firm footing, of which the sacrificer might 
be deprived, when repeating hymns which serve for connecting the Several 
days). ; 
-~ They say, The Sastra must always correspond with the Stotra. Now 
the Valakhilyas being repeated by mixirfg verses of two hymns (vibrita) 
are then the Stotras to be treated in the same way ornot? The answer 
is, There is such a mixing in (the Stotra), a pada of twelve syllables being 
joined to one of eight.*® 

They say, The Yajyé must correspond with the Sastra. If in (the 
Sastra) there are three deities, viz. Agni, Indra, and Varuna mentioned, 
how does he make the Yajya with a verse addressed to Indra-Varuna 
alone, and omit Agni? (The answer is) Agni and Varuna are one and 
the same being. So said a Risi in the mantra, “Thou Agni! art born 
as Varuna” (5, 3, 1). If he therefore makes his Yajya with an Indra- 
Varuna mantra, then Agni is not left out. 


— — 


FIFTH CHAPTER. 


(The so-called Silpas, viz. the Nabhanedistha, Nardsamsa, Vdlakhil- 
ya, Suktrti, Vrisakapi, and Evayamarut hymns. The Kuntdpa Sastra.) 
27. 

(The Ndbhanedistha and Nardgamnsa hymns repeated by the Hotar) 

They repeat the Silpas (bymns for producing [424] wonderful pieces 
of art). There are such wonder-works of the gods, and the arts in this 
world are to be understood as an imitation thereof. The gilded cloth 
spread over an elephant, the carriage to which a mule is yoked, are such a 
wonder-work. This work is understood in this world by him, who has such 
a knowledge. The Silpas make ready the soul, and imbue it with the 
knowledge of the sacred hymns. By means of them the Hotri-priest 
prepares the soul for the sacrificer. 

3 R, g : EE T S r 
called Briatiana Satoo hoi "Te 13 the Praga aeee T ee urea 
in the second the first and third contain as many. Twelve syllables four times taken con- | 
stitute the Jagati metre; Thence the author supposes the Jagati metre to be contained in 
the VAlakhilyas, 


* The Stotra alluded to is, agne tvar no antamah 


ae f 5, 24, 1) which i Dvipada, the 
first pada comprising eight, the second twelve feet, CD ED UST ones 


Si 
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“fle repeats the Na&bhanedistha- hymn (one of the Sil i a 
yabbinedistha is the sperm. : In such. a way he (the priest) one ue 
erm. He praises him (Nabhanedistha) without mentionin na as the 
for the semen is like-something. unspeakable secretly be A RA 
the womb: The sperm becomes blended. For when P Fa pE ; 
intercourse with his daughter, his sperm was poured forth upon the Boe 
(and was mixed up with it)’ This was done for making the sperm produce 


fruit. = 
Ta + ` . Narigari fone 5 : 5 
Te then repeats, tho: Nardisarhsa,* for .narah means “offspring,” and 


In this way he (the priest) places speech into children 


sansal “speech.” 
n.) Thence chidren are born endowed with the faculty 


(when they ave bor 
of speech. i 
‘Some repeat the N 
Speech has its place in th 
Nâbhânediştha, saying, 


arigatnsa before (the Nabhinedistha,) saying, 
e front (of the body,; otbers repeat it after (the 
Speech has its place behind (in the hinder part 
of the head). He shall recite it in the middle ; for speech has its place in 
the middle (of [425] the body). But speech being always, as it were, 
nearer to the latter part (of. the Nabhanedistha hymn), the Nardsathsa 
must be repeated before the Nabhinedistha is finished)’ 
The Hotar having eftused the sacrificer in the shape of sperm (symbo- 
lically), gives him up to the Maitravaruna, ‘saying, © form his breaths.” 
28. - 


(The Vdlakhilyas repeated by th 

He (the Maitravaruna) now repeats the a 
khilyas are the breaths. In this way he forms the breaths of the sacrill- 
cer, He repeats them: by mixing two verses together. For these breaths 


are mutually mixed together,” with the Prana the Apana, and le Kis 
Apâna the Vyâna. -The two first hymns are ted pada by pada ; he 


c Maitrâvâruna.) 1 
Valakbilyas- For the Vala- 


yepea å 
and .the third set 


second set (third and fourth) half verse by ha 
Ló i ; . i ‘st set, he makes the 
(fifth and sixth) verse by verse- By repeating the firs on Bee ini 


breath’and speech. By repeating tho second set, he z oe ae 
| i i ces the ear & : t 
mind. .By repeating the third set, he makes the ear and £ 

oe : ry y, 
ation he Naphdanedigtha bym” (10, 61). Projâpati's 


1 This i i rse of 
{ is mentioned in the fifth verse 0i ipi 
ntercourse with his daughter is alluded to 12 this hymn. o), beginning Y° yojrient. aero 
HSS is called the second Nabhanedisth hymn (10, Lope 
ae rth of the Angiras is spoken Ot- F 10, 62) consists of twenty-seven 
vi Tho Nâhbhânedistha hymn, idam itthå roñdram (ii) 5 Narâsamsa hymn is repeated. 
yee after the eaonty (teh Forse is finis d, e follow Ge tho Hotar. % 
poater of both tho Nâbhânediştha and Narasams® By each comprising 
tga The six first Valakhilya hymns are repeated in 
ae See page 419, ; n T 
Ga 


-bwo 
three sets: ms 
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when repeating these Valakhilya Pragithas, always two Brihatts, and 
to Satobribatis together, Though the wish obtainable by mixing the 
verses is obtained by this way of recital, yet no Pragathas® are thüs forme, 

[426] He müst repeåt them by inserting an additional pida ;* then 
thüs aro the Pragithas formed. Tho Vilakhilya verses are the Pragathas 
Therefore he must repeat them by inserting a pada (in order to obtain the 
Pragatha metio). Tho Brihati of the Pragitha is the soul, the Satobri. 
hati the life. Ifhehas ropeated the Brihati, then the soul, (is made) : 
and if he has repeated the Satobrihati, the vital airs (are made). By` thug 
repeating the Brihati and the Satobribati, he surrounds the soul with 
the vital airs. Therefore he must repeat the Valakhilyas in such a Way 
as to obtain the Pragatha metro, The Brihati is the soul, and the Sato- 
brihati cattle. If he has repeated the Brihati, then the soul (is made); 
and if he has repeated the Satobrihati, then cattle (is made). By repeating 
both he surrounds the soul with cattle. The two last hymns are vepeated 
in an inverted order (first the eighth and then the seventh.) 

The Maitravaruna after having made in this way the vital airs of the 
sacrificer, hands him over to the Brahmanachchhansi, saying, 
now (in the human form).” d 


“create him 


29 

(The Sukérti and Vrigikapi hymns repeated by the Brahmandchhansi.) 

The Brahmanachchhathsi Tepeats the Sukérti hymn ;’ for the Sukirti is 
the womb of the gods. He thus causes the sacrificer to be born out of 
the sacrifice, which is the womb of the gods, 

He repeats the Vrigdkapi hyron,° For Vrisak 
this way he makes the soul of [427] the Sacrificer, 
Nyfitkha.’ The Ny@nkha is food. In this way he provides him when 
born with food, just as (a mother) gives the breast to her child. 
That hymn is in the Pankti i.e, five-hood) metre; for man consists 
skin, flesh, bones and marrow. Me prepares 
al) is prepared. 


ated the sacrificer, hands 
“make a footing for him, ” 


* The form required for the Pragâtha metre ig the combination of the Brihati with the 
Satobrihati?, If two Brihatis are taken together, no Pragatha T formed, nae if sa Sato- 
brihatis are joined, 


api is the soul. In 
He repeats it with 


the sacrificer just in the 


The Brihmanachchharhsi, after having cre 


* This is the hymn apa pracha (10, 181). Itis re eated by tt e nsi. 
E tee hisin aape sotor (10, 5 ri peated by tho Brâhmanachchhamsi 


usual way of making it, The sound is 


uttered sixteen times, three times with three moras, and thirteen times with half moras 


See Asval, Sr, S, 8, 3, 
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(The Bvaydmarut repeated by the Achchhdvaka. Story of Bultla) 

The Achchhavaka now repeats the Evayamarut hymn.’ This hymn 
is the footing ; by repeating it the Achchhivaka makes a footing to the 
gacrificer. He repeats it with Nyûtkha. The Nyfinkha is food. Thus 
he provides the sacrificer with food. In this hymn there is the Jagati 
and Atijagati metre, which metres comprise the whole universe wh®t 
falls in the sphere of movable things as well as what falls beyond it. It 
is addressed to the Marutas. The Marutas are the waters ; and water 
is food which is to be filled (in the sacrificer like water in a pot) In 
this way ho provides the sacrificer with food. 


The Nabhanedistha, Valakhilyas, Vyisakapi, and Tvayamaruta are 


called “auxiliary hymns.” The priest ought to recite them (all) along 
with (the other hymns); (if he does not like that) he ought not to repeat 
any (of them along with the other hymns). 
[428] But if he should repeat them on different (days or occasions) it 
is just as if one would separate a man from his sperm. Thence he ought 
cither to repeat them along with (the other hymns) or omit them entirely. 
That (famous) Bulila, the son of Aévdtara, the son of Asva, being 
once Hotar at the Visvajit sacrifice, speculated about this matter, that is to 
say, these Silpas (these auxiliary bymns). He thought, “ There having 
been added two dastras (that of the Maitravaruna and: that of the 
Brihmanichchhamsi) to the midday libation in the Vigvajit of the sacri- 
ficial sessions for a year, I thus (in further addition) will repeat tho 
Evayâmaruta.” Thus he recited it. Whilst he was repeating it Gaula 
Camonear him, and saida Hotar! Why does thy Sastra proceed with- 
out wheels ? Tow has it como (that thou art acting in such a way)?” The 
Evayimaruta is repeated by tho Achchbavaka standing north frowns 
Hotar, He further said, “ The midday libation belongs o oa ! 4 
dost thou wish to turn out Indra fro d, “I donot wish 


m it?” He answeret, ; 
p Ones 9) 2o ar) 
to turn out Indra from the midday libation. Ho said, (Yes, you 0); 
for this particular metro being 


tho Jagati and Atijagati is not fit for 
the midday libation, ’ and tho bymn is besides addressed to the Marutas 
(not to Indra, as it should De); therefore one © 


ould not repeat it now. 
Bulila then said, “ Stop, Achhavaka, 1 


wish to cany out Gausla’s 
order,”, Gausa then said, “ He shall repeat an Indra hymn, 1 which 


® Pravo 1 h (5, 87). mes 
vo mahe matayal (9, ) O Eie iprigtubh, 


N Tho proper motro for the midday 
Used at the cyening libation. 
fe 
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whilst tho Jagati is 
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the mark of Visnu is impressed.!* Thence thou, Hotar, shalt leave 
[429] out from thy Sastra this Evayåâmaruta, which was recited-afte, 
the Rudra Dhâyyâ, and before the Maruta Sastra.” He did so, ang 50 
they proceed now: 
l 34 

(Queries on some particulars of the application of these au 


viliary 
hymns. - Their. meaning). . 


They ask, Why do they not repeat the Nâbhânediştha jn’ th 
Visvajit, Atiratra, and on the sixth day of the Salaha, when 
make the sacrifice complete and reproduce the sacrificer (in a mystical 
way), although the Maitravaruna repeats the Valakhilyas which repre- 
sent the breaths, but not-the sperm (as the Nabhanedistha does), whilst 
the sperm must precede the breaths (in the act of generation)? In the 
same way why does the Brahmanachchhamnsi repeat the Vris 
Nabhanedistha is not repeated ? Wor the Vrisak 
the sperm represented by the Nabhanedisth 
of the soul. How then can the sacrificer be reproduced in this way ? 
How can that be effected, if his life is not formed (by the act of genera- 
tion)? For the. priests produce the: sacrificer (make him anew) by 
means of the sacrificial Process. Therefore the whole being of the 
sacrificer cannot be made at once at the beginning, but just as an embryo 
which, lying-in -the womb, developes itself (grows gradually), If h 
has all limbs (only then. he’ is entire). The priests should make. them 
all on the same day: If thus. the sacrifice is made ready, then the re- 
production of the sacrificer is effected, 


` The Hotar repeats the Evayâmarut at the third libation, For this 
is: the sacrificor’s footing on which the Hotar places him-at the end. -- 


* (On the origin and nature o f the so-called 
da, 20, 127-136. The Narasamsi, Raibhi a 
J anakalpa verses; the I ndra-gathds.) ~~ 
_, £480] Tho juice of the metres which wore a 
(at the Salaha) Was running 


e 
they 


âkapi when the 
apiis the soul, whilst 
a hymn precedes the making 


Kuntapar hymns, Atharvavé- 
nd Pariksiti, Disam llripii and 


Il done by the sixth day 
(over the brim), Prajâpati got afraid lest tho 
Instead of the Evaydmarut, the Achchh4vaka is to repeat, dyaur naya (6, 20,) which 
is an Indra hymn, Visnu is mentioned in the fourth” pada of the second verse by 
the words, visnund sacliinah, .. oe ane T bg oc s 

¥ The so-called Kuntipa hymns are to be repeated by the Brihmandchchhmsi after he 
hag finished the Vrisikapi, fii i itis Several peculiaritics rogarding tho 
response, which all ,2te noted by Agval. Sr. S (8, 3). © response for tho first 14 
verses beginnin, „With idar jan ; J each verso only; it is simply 
othamo duivom, The verses which immediately follow up toeld asud dplavanta have two 
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juice of the metres might go away and run over the worlds. Therefore 
he kept it. down by means of metres placed on another part (above 
them). With the Nardsamhst he kept down (the juice) of the Gayatri, with 
the Raibhé that of the Tristubh, with the Pårikşiti that of the Jagriti 
with the Kâravyâ that of the Anus [484] tubhs. Thus he A 
again the metres with good juice. The sacrifice of him who has this 
knowledge becomes performed with metres keeping their juice, and he 
spreads it with metres keeping their juice, (i.e., the essence of the sacrifice 
is not lost). 

The priest now repeats Nardgamst verses."* For narah (men) means 
children and samsa speech. He thus places speech in children. Therefore 
children of him who has this knowledge are born with the faculty 
of speaking. ‘The Gods and Risis having gained the heavenly world 
by repeating the Naragathsa verses, the sacrificers who repeat them go 
to the heavenly world also. The priest stops when repeating these verses, 
after cach of the two or three first padas, and after the two or three 
last taken together,'* just ashe does when repeating the Vrisikapi. For 


what is of the ‘same nature as the Vrisikapi (as the Naraégamsis are 


The seventy pêdas commencing with etd asvué 
encing with vitatdu kirantiu have each a 
So the response to vitataw is dundubhim 


yesponses each, after every half verse. 
The six verses com 


the first half verse. 


have each a response. 
peculiar response after 
ghanandbhyam jaritar othamo daiva ; 
are all given in the Atharvaveda Samhité (20, 
they form, however, no part, Vor the response (pratigara) is repeated by the Adhvaryu. 


Similar responses occur in all verses which follow as far as the devanitham, adityaha 
javitar 3 they-all are given in the Atharvaveda, such as pipilakdvatal, Sud, parnasadah, 
Se. which all are followed by jaritar othamo daivom. In the Devanitha (Athar. 20, 
185, 6-10) the response ig in the first pida of each verse ; ibis om ha jaritar otldmo daiva, 
Theso Kuntipa songs do not ‘bear a strictly religious character ; they are praise songs, 
principally referring 40 Dakşinå and bolong bo that gaz of ancient poctry which 
bears tho name narasamst. This may be clearly seen fiom te commencement of the 
whole collection, idam jana upasrula ndrasamsal, tavisyate, i. Cs hearken yo eonig to 
this; Narâgaiisal will bo praised with chants, The recitation of treso pieces is aceon 
panied with musical instruments, such as dundubhit, karkari, &e. Tho repeater must have 


i "y Adri AES i AL 
been originally the chanter ; for in tho response he is always addressed by jaritar; 
i ¢,, singer. s 

4 [dam jana upa gruta ndras 


133) along with the text of which 


amsa A. Ve 20, 127, 1-3. ? 
al of the verses are in the Pankti 
das aro taken together. As far as this goes: thoy aro just 
Only the Nyanhka is not made, bub instead of it the 
This peculiar pronunciation of tho vowel takes placo 
ho fourth of the fourth pada. The Pratigara 18 


1s his is a translation of the term pragrâla. Sever 


metre ; then tho three last pa 
recited as tho Vrisakapi hymn. 
Ninarda, which is & gubstibuto for ib. 
in the second syllable of the third, and tl 
madethama daivom othûmo daivom. 
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Supposed to be) follows the same rule. In repeating them, he shall Dot 
make Nywnkha,’® but pronounce them with a kind of [482] Ninardan 
for this is the Nyiiaklia of the Narasathsis verses. 

The priest repeats the Raibhé verses.: ° For the Gods and Risis went 
by making a great noise (rebhantak) to the celestial world; in the same 
way, therefore, the sacrificers goto the celestial world. (The recital jg 
just the same as that of the Narsthsis, and subject to the same rules.) 

He repeats the Périksiti verses.!° For Agni is the dweller round 
about (pariksit); he lives round the people, and the people live round (pa- 
riksi) him. He who has such a knowledge, obtains union with Agni, and 
shares the same character and abode with him. As to these Pariksiti verses 
(they may have another meaning too’. For the year is Parikşit (dwelling 
round about) ; for it dwells round about men, and men dwell round about 
the year. Therefore he who has this knowledge, obtains union with the 
year (sa7ivatsara) and shares its character and abode. (The Pariksiti verses 
are repeated in the same way as the Narasathsih.) 


He repeats the Kéraryd verses,?° For any work of the gods crowned 
with success was performed by means of the Karavyas ; and the same is 
then the case with the sacrificers. (The recital is the same as that of 
the Naragatnsih.) 

The priest now repeats the “ directions forming verses ” (disåm klpiptis). 
For in this way he [433] forms the directions. He repeats five such verses; 
for there are five directions, viz., the four Points (east, west, south and north) 


* Iu repeating the Vrisdkapi hymn, both the NyQikha ang 
Nydnikha takes place at the second Syllable of the third pada, v 


for tho Ninarda also. (On the NyGnkha see pago 322). Tho N 


i inarda is described by 
ASval. Sr. S. 7, 11, ag follows : okâraš chaturninarda udattan prathamottamay anuddttd= 


Attatara (lowest anudatta) ; tho tirst 
way of making the Ninarda 
with the anudatta, thon with 

" Nivivais to be parsed ni vi iva, 
whole means, literally, he ought to mak 

™ Vachyasva rebha, A, V. 20, 127, 4, 

» Rajiio visvajaniyasya, A, V, 20, 127, 7-10, 
dwelling round about (said of Agni) occurs, 

ij Tndrah kårum ubiibudhat, A, V. 20, 127, 11-14. Because of the word kéru, i c., singer 
praiser, occurring in the first verse, they are called kéravydas, 

21 These are, yah sahbeyo vidathya, A, V, 20, 128, 1-5, 


tho ni and vi belonging to tho verb nardet, ‘ho 
c a peculiar specios of tho Ninarda, as it wore, 


Iu every verse the word parikgit, i. ey 
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and one direction above crossing (them all). He ought not to repeat (these 
verses) with Ny@akha, nor make the Ninarda in the same way as above. 
Thinking, J will not mutilate (nyûñkhayâni) *? these directions, he repeats 
these verses, half verse by half verse. 


For making a footing, he then repeats the Janakalpa verses.” or 


-children are janakalpa (production of men). Having made the directions 


in thé above manner, he places people in them. Ile shall not repeat these 
verses With Nyfinkha, nor with the Ninarda, but just in the same way and 
for the same reasons as the disdm klripti. 

He repeats the Indra-gathas.?* For by means of the Indra songs, the 
Devas sang the Asuras down and defeated them. In the same way, the 
sacrificers put down their enemies by these songs. They are repeated, half 
verse by half verse, to obtain a footing for the sacrificer. 


33. 


The Pravahlike, A jijñâsenya Pratirddha, and 


(Aitasa-praldpa. 
Alivada Verses.) 


The priest (Brihmanichhamsi) repeats the Aitasapralépa. Aitaga was a 
Muni. He saw the mantras, called “ the life of Agni ” (agner dyuh), which 
should remove all defects from the sacrifice, as some say. He said to his 
sons, ‘‘O my dear sons, Į saw ‘the life of Agni: I will talk about it; but . 
pray do not scorn at me for anything I might speak. He then commenced 
to repeat, ctâ asva Gplavante, pratipam [434] prati sutvanam (A. V. 20, 
129, 1 et seq.).7° ‘Then one of his family, Abhyagnt by name, went ` 
to him at an improper time (before Aitasa had finished his talk) and 
stopped his mouth by putting his hand onit, saying, “Our father has 

Then his father said to him, “ Go away, become infected 
thou who hast murdered my speech. I would be able to 
prolong the life, of a cow to a hundred, and that of a man to a 
thousand years (if thou wouldst not have stopped my-mouth), but thou, 


my son, who hast overpowered me (in such an improper way), I curse : 
thy progeny shall come into the condition of the lowest among the most 
t among the Aitaséyanas the Abbyagnis 


wicked.” Therefore they say, tha : 
are most burdened with sins, in the whole Aurva-Gotra (to which they 


belong). Some priests lengthen this Aitaga-pralapa (repeating eighteen 
z E = ne 


become mad.” 
with leprosy, 


ae 


22 Prom ulh, unkh, to moves 80- 
2 Yo nâktákso anabhyakto, A. V. 90, 128, 6-11. 
2 Yad indrddo dasurdjiie, A. V. 20, 128, 12-16. 


# According to Sayana, the Aitaga-pralapa consists of 70 padas. 
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more padas). (I£ they choose to do so) onc should not prevent them ; but 
say, “repeat as long as you like. For the Aitaga-pralâpa is life.” There- 
fore, he who has this knowledge, prolongs in this way the life-of the 
sacrificer. : 


As to the AitaSa-pralapa, there is another meaning init. For it jg 
the essence (juice) of the metres ; by repeating it, the reciter puts speech 
in the metres. He who has this knowled ge, will keep the essence in the 
metres, when the sacrifice is performed, and will spread the sacrifice with 
the essence in the metres. 


But there is still another meaning in: the Aitasa-pralapa ; it is fit for 
removing defects in the sacrifice, and for restoring its entirety. Tor the 
Aitasa-pralapa is imperishableness. (Therefore when it is recited, the sa- 
erificer wishes) “May my sacrifice be lasting and all its defects he 
removed.” He repeats [485] this Aitasa-pralapa , stopping after 
pada, just as the Nivid is repeated ; at the last pid 
just as it is done in the Nivid. 


every 
a he, pronounces “om,” 


He repeats the Pravahlika verses.?° Tor the gods made the Asuras 
benumbed (pravahlya) by means of the Pravahlikas, and, consequently, 
defeated them. In the same way, the sacrificers benumb and defeat: their 


enemies by repeating these verses. They are repeated, half verse by half 
verse for obtaining a footing, 


He repeats the Ajijñásenya verses.?? For, by means of these verses, tho 
Devas recognised (A jfidya) the Asuras and defeated them. In the same 


way, the sacrificers recognise and defeat their enemies, They are repeated 
half verse by half verse. 


He now repeats the Pratirédha >° 
frustrated (prati-rddh) the eftorts of the A 
them. The same effect is produced by 


For, by means of it, the Devas 
suras, and consequently defeated 
the sacrificers who have repeated it. 
He repeats the Ativdda,?9 For, by means of it, 
(ativad) the Asuras so much as to defe 
by the sacrificers who repeat it, 
for obtaining a footing, 
eS 
*Vilatdu kirandu dodu, A, V. 20, 133, 1-0" l i 
27 Ihu ittha prâg apdg udak, A. V. 20, 134, 1-4. 
* Bhugiti abhigatah, A. V, 20, 185, 1-3. 
% Vime devd akran, A. V. 20, 186, 4, 


the Devas abused 
at them. The same effect is produced 
They are repeated, half yerso by half verse, 
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34 


(Story of the Sacrifices of the Adityas and Angirasas for reaching Heaven.) 

He repeats the Devantitham.’® (About this, the following story is 
reported.) ‘The Aditiyas and Adgirasas [486] were contending with one 
another as to who should gain first the heavenly world. The Angirasas 
had seen (in their mind) that, by dint of the Soma sacrifice they were 
about to bring on the next day, they would be raised to heaven first. 
They therefore despatched one from among themselves, Agni by name, 
instructing him thus : “Go to the Adityas and announce to them that 
we shall, by dint of our to-morrow’s Soma sacrifice, go to heaven.” As 
soon as the Adityas got sight of Agni, they at once saw (in their minds) 
the Soma sacrifice by which they would reach heaven. Having come 
near them, Agni said, “We inform you of our bringing to-morrow that 
Soma sacrifice, by means of which we shall reach heaven.” They answered, 
“And we announce to you that we are just now contemplating to bring 
that Soma sacrifice, by means of which we shall reach heaven ; but thou 
(Agni) must serve as our Hotar, then we shall go to heaven. He said, 
“Yes,” (and went back to the Angiras). After having told (the Angiras 
the message of the Adityas) and received their reply, he went back to 
the Adityas). They asked him, “Hast thou told our message?” He 
said, “ Yes, I have told it (to the Apgiras); and they answered, and asked, 
‘Did’st thou not promise us thy assistance (as @ Hotar), and I said, ‘ Yes, 
Ihave promised.’ (But I could not decline the offer of the Adityas). For 


rforming the duty of a sacrificial priest, obtains fame ; 


he who engages in pe 
and any one Who prevents the sacrifice from being performed, excludes 


himself from his fame. Therefore I did not prevent (by declining the 
offer).” If one wishes to decline serving as a sacrificial priest, then this 
resfusal is only justified on acc lf being engaged in a sacrifice, 


ount of onese 
or because of being legally prohibited to perform the sacrificial duties. 


85 


[437] (On the Daksind given by the Adityas to the Aiigivasas. The 
Devinitha Hymn.) ; . 


The Afgirasas, therefore, assisted the Adityas in their sacrifice. For 
this service, the Adityas gave them the earth filled with presents Cad) 
as reward. But when they had accepted her, she burnt them. Therefore 
they flung her away. She then became 4 lioness, and, opening her 

s meee posou 
ee e 
1 Aditya ha jaritar añgirobhyo, A. V. 20, 185, Get seq. 1T versos, according to Sây. 
12 
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mouth, attacked people. From~this burning state of the earth came 
those ruptures (which are now visible on her), whereas she had been 
previously quite even.*! Thence one shall not retake a sacrificial rewan 
which one has once refused to accept. (For he must thiuk) the Daksing 
being penetrated by a flame, shall not penetrate me with it, But should 
he take it back, then he may give it to his adversary and enemy, who will 
be defeated, for it burns him. 


That (Aditya, the sun) then assuming the shape of a white horse with 
bridle and harness, presented himself to the other Adityas, who said, “Let 
us carry this gift to you (the Ahgirasas).” Therefore this Devanitha, 
ùe., what is carried by the gods, is to be recited. 


(Now follows the Devanitha, with Explanatory Remarks.) 


“The Adityas, O singer! brought the Atgirasas their reward. The 
Afgirasas, O singer, did not go near,” ie. they did not go near to that 
first gift (the earth). 


“But, O singer ! (afterwards) they went near it,” ie, they went. near 
the other gift (the white horse). 


[438] “ They did not accept it, O singer,” 
this earth. “ But they accepted it,” te., they 


ùe., they did not accept 
accepted that white horse. 

“ He (Aditya, the sun), being carried away,” the days disappeared;” 1 
for he (the sun) makes the days visible. j 


“He being carried away, the wise men were without a leader (puro- 
gava).” For the reward (Daksina) is the leader im the sacrifices. Just 
as a carriage without having a bullock as a leader yoked to it, becomes 
damaged, a sacrifice at which no reward (Daksina) is given, becomes 
damaged also. Therefore, the sacrificial reward must be given (to the 
performers of a Sacrifice), and even if it Should þe but verv little (on 
account of the poverty of the sacrificer), i 


“ And, further, this horse ig white, with quickly running fect, the 

swiftest (of all). He quickly discharges the duties incumbent on him. The 

. Adityas, Rudras and Vasavas praise (Lim). Accept, therefore, this gift, 
O Atgiras! ” They now intended accepting this gift, 

* Here we haye an attempt to explain the u 

to see the theories of modern gcology 


se 


nevenness of the: earth. It is interesting 


foreshadowed in this Certainly ancient myth. 
Instead of netu sann, which read 


netah sann must be read 5 nea th, 
standing for nita, 


ing is to be found here, as well as in the Atharvayeda,- 
then, is an irregular form of the past part, of nê, to carry) | 


, 
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“This gift is large and splendid. This present which the gods have 
given, shall be your illuminator. It shall be with you every day. Thence 
consent to accept it 1” (After having heard these words) the Ahgiras 
accepted the reward. 

In reciting this Devanitha, the priest stops at every pada, just as. 
is done when tho Nivid is repeated, and pronounces “om” at the last 
pada, just as is the case with the Nivid. 

36. d 
[439] (Bhûte-chhad, Ahanasya, Dadhikrévan, Pâvamánya, and the 
Indra Brihaspati Verses.) 

He now repeats the Bhitte-chhad ** (dazzling power) verses. By means 
of these verses, the Devas aproached the Asuras by fighting and cunning. 
For, by means of them, they dazzled the power of the Asuras, and 
consequently overcame them. In the same way, the sacrificer who repeats * 
these verses, overcomes his enemy. They are repeated half verse by half 
verse, to obtain a footing. 

He now repeats the Ahanasya 34 verses. For the sperm is poured forth 
from the Ahanasya (penis) ; and from the sperm creatures are born. In 
this way, the priest makes offspring (to the sacrificer). ‘These verses are 
ten in number; for the Viraj has ten syllables, and the Viraj is food ; 
from food the sperm (is produced) and can (consequently) he poured forth, 
and from sperm creatures are produced. , He repeats them with Nytiikha; 
for this is food. 

He now repeats the Dadhikrivan verse, dadhikravano ckarsiham 
(Atharv. V. 20, 137, 3). For the Dadhikra is the purifier of the gods. 
Tor he (the priest) spoke such (words**) as are to be regarded as the speech 
‘containing the most excellent semen.*° By means of this purifier of 
the gods, he purifies speech (vách). The verse is in the Anustubh metre; 
for Vach is Anustubh, and thus she becomes purified by her own metre. 
amanya verses, suldso madhumatamna (9, 101,4); 
for the Pavamanyas (purification verses) are the purification of the gods. 
For he spoke such (words) as are to be regarded as the speech containing 
the most excellent semen. By means of this purifier of the gods, he 
purifies speech. They are Anustubhs ; for the Vach 1s Anugtubh, 


and thus she becomes purified by her own metro aoe 
m ie at Nie ee 


He now repeats the Pav 


D Aino “ina, A. V. 20, 180, 11-13." : : F 
s Tite oe AaS Ghana, means penis, derived jute (oes i.e, from the 
root han, to strike. Say. explains it by “ maithunant, i.e, cohabitation, 

3 Yad asya amhubhedyah, A. V. 20, 186, 1-10, ad! 


1 The repetition of the ‘Ahanasys verses Is ta he Y 
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[440] He now repeats the Indra-Brihas) 


vate triplet of verses commencin 
avd drapso amsumatim (8, 85, 13-15). 


At the end of it (verse ] 
said, “Indra, assisted by Brihaspati, conquered the tribes of the despisers 
of the Devas when they encountered (the Devas on the battle-field). ” For 
the Asura nation, when they had marched out to fight against the Devas, 
was everywhere subjugated by Indra with the assistance of Brihaspati, 
and driven away. Therefore the sacrificers subdue and drive away by 
means of Indra and Bribaspati the nation of the Asuras (asurya varna), 1 
They ask, Should the HMotri-priest, on the sixth d 
bymns) along (with the additional Sastras 2). See 6, 26. 


He concludes with a Brihaspati Verse ; 


5) there js 


ay, repeat (the 


thence he ought not to 


repeat 
(the hymns) along (with the additional Sastras). 
=“ That these are the Zoroastrians, is beyond any doubt. Sec my Essays on the Sacred 
Language, Writings, &c,, of the Parsis, page 226-30, 
————, 
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1444) SEVENTH BOOK. 


FIRST CHAPTER. 
(Lhe Distribution of the Different Parts of the Sacrificial Animal among 
the Priests.) 


1 


Now follows the division of the different parts of the sacrificial animal 
(among the priests). We shall describe it’. The two jawbones with the 
tongue are to be given to the Prastotar ; the breast in the form of an 
eagle to the Udgatar ; the throat with the palate to the Pratihartar; the 
lower part of the right loins the Hotar; the left to the Brahma ; the right 
thigh to the Maitravaruna ; the left to the Brahmanichhansi ; the right side 
with the sboulder to the Adhvaryu; the left side to those who 
accompany the chants; * the left shoulder to the Pratipasthatar ; the 
lower part of the right arm to the Nestar; the lower part of the left 
arm to the Potar ; the upper part of the right thigh to the Achhavaka ; the 
left to the Agnidbra ; the upper part of the right arm to Atreya *; the 
left to the Sadasya; the back pone [442] and the urinal:bladder to the 
Grihapati (sacrificer) ; the right feet to the Grihapati who gives a 
feasting ; the left feet to the wife of that Gyibapati who gives & feasting ; 
the upper lip is common to both (the Gyihapati and his wife), which 
SO he divided by ibe Giihapati. They offer the tail of the animal 
to wives, but they should give it to a Brahmana; the fleshy processes 


(manikdh) on the neck and three gristles (kakasak) to the Gravastut ; three 
ROOST RS Da cane ee 


’ The same piece is found in ASv. gr. S. 12, 9. P ; 
y the chant of the Sima singers with certain syllables x a 
f the Adhvaryu This accompaniment is called upan ae 
Ab the Bahis-pavamana Stotra a 

the sacriflcer has to 


2 Tho Upagitris accompan 
correspond to the Pratigira 0 
- It differs according to tho different simans. At 
Morning libation, the wpag@nam of the Upagitris is ho, z 
make an wpagdnam also. This ig om ab the Bahig-pavamsna Stone 
*The Atreya who is here mentioned as 4 receiver of a a R] 
© isnooMcinting priest. But the cir at he receive Agata 
that it is given to him before th peng r COC 
the Kâtîya gréuta Sutras 10, 2, 21 sho ea of the Atrigotrs, tho 

mall sacrificial donations» Atreyd, t Rigi Atri. 
right appears to have been hereditary } 


he sacrificial animal, 
for his Daksina, and 
1), 49 wo learn from 


are int 


ws, that he hada certai 


meaning only & descent 
n the family of the ancien 
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other gristles and one-half of the fleshy parton the back (vaikartta 4 
the Unnetar; the other half of the fleshy part on the nec] 
lobe (loma £) to the slaughterer, who should present it to a Brahmana, 
if he himself would not happen to bea Brahmana. The head is to he | 
given to the Subrahmnya), the skin belongs to him (the Subralmanya), 
who spoke, svah subyam (to-morrow at the Soma sacrifice); ê that part of 
the sacrificial animal at a Soma sacrifice which belongs to Ila (sacrificial 
food) is common to all the priests; only for the Hotar it is optional. 


) to 
© and the lof, 


All these portions of the sacrifical animal amount to thirty-six single 
Pieces, each of which represents the pda (foot) of a verse by which the 
sacrifice “is carried up. The Brihati metre consists of thirty-six syllables ; . 
and the heavenly worlds are of the Brihati nature, In this way (by 
dividing the animal into thirty-six Parts), they gain life (in this world) 
and the heavens, and Having become established in both (this and that 
world), they walk there. 

[443] To those who divide the sacrificial 
it becomes the guide to heaven, But those who make the. division 


otherwise, are like scoundrels and miscreants who kill an animal merely 
(for gratifying their lust after flesh), 


animal in the way mentioned, 


This division of the sacrificial animal Was invented by the Risi 
Devabhaga, a son of Sruta.?. When he was departing from this life, he 


did not entrust (the secret to any one). Buta supernatural being com- 


municated it to Girija, the son of Babhru. Since his time, men study 
it. - 


SECOND CHAPTER. me 
` The Penances for Mishaps to the Performer of the Agnihotram), 
- 2, 


(What Penances are required when an Agnihotri Dies ) 


They ask, Il a man whoh 
hotri) should die on the day 
is to become of his sacrifice ( 


as already established a sacred fire (an Agni- 


previous to a sacrifice (upavasatha), what 


to which all preparations had been made) ? 
S en 


“A large piece of flesh.—Séy, a a 
- *The piece of flesh w 
“See the note to 6, 3, 
A * Thus Såy,, but the transl. 

_ Sruti sould suit hetter, 


hich is on the side of the heart.—sa y. 


ation, a Srotriya, i.e, sacrificial pricst (acquainted with the 
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One should not have it brought; thus say some; for he (the owner) him- 
sell has no share in the sacrifice. 


They ask, Lf an Aguihotri should die after having placed the intended 
fre offering, be it the Såunâyya ’ or (other) offerings (on the fire), how is d 
|444] this to be atoned for ? One shall put all these things one alter the 
other round the fire (like sticks, paridhas) and burn them all together. 
‘Nhis is the penance. 

They ask, If an Agnihotri should die after having placed the sacri- 
ficial offerings (ready made) on the Vedi,’ what is the atonement? One 
ought to sacrifice them all in the Abavaniya fire, with the formula Svahd, to 
all those deities for whom they were intended (by the deceased Agnihotri). 


They ask, Ifan Agnihotri should die when abroad, what is to become 
of his burnt offering (agnihotram)? (There are two ways.) Either one 
shall then sacrifice the milk of a cow to which another (as its own) 
calf had been brought (to rear it up), for the milk of such a cow is as 
different as the oblation brought in the name of an Agnihotri deceased. 
Or, they may offer the milk of any other cow. But they mention another 
way besides: (The relatives of the deceased Agnihotri) should keep burn- 
ing the (three) constantly blazing fires (Ahavaniya, &c.) without giving 
them any offering till the ashes of the deceased shall have been collected. 
Should they not be forthcoming, then they should take three hundred F 
and sixty footstalks of Palaga leaves and form of them a human figure, : 
and perform in it all the funeral ceremonies required 4vrt). After 
f this artificial corpse into contact with ` 


having brought the members 0 
extinguish) them. They shall 


the three sacred fires, they shall remove 

make this human [445] figure in the following way : one hundred and | 
fifty footstalks are to represent the trunk of the corpse, one hundred and 
forty both the thighs, and fifty both the loins, and the rest are instead 


of the head, and are therefore to be placed accordingly. ‘This 3s the 
penance, 


_ eS 
* SG@nndyya is tho technical term for a certain offering of the Agnihotri ed Gaga, 
porod in the following way : Tho Adhvaryu it to tho Agnidhra. Hal 
amuna and Sarasvali, on the mornin y 3 
iis mik is first drawn from the udder of each bt the three cows un 
ras; then the samo is done silently (lsum. ini si 3 
the evening a namo ip Moon day, and on the y orning of the following day: Amado 
ratipad (tho first day of the month), The m rae £ 
amd lime:juico poured over it, to mako ib soun w hereupon it is hung Weg along with the 
of the following caine ig then mixed with 1b Fs owed to sa 
Purodéga, Only monies ae alread porformed the Agnes is all 
t c Sånnâyya at the Darsapurnima işti. (Orat information. 
Tho place for all tho olferings. 
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3. 
(This Paragraph is identical with 5, 27.) 
4. 
(On the Penanees in the case of the Sdnndyya being Spoiled.) 

They ask, If the Sannayya which was milked on the evening becomes 
spoiled or is lost (during the night), what is the penance for it ? (The 
answer is) The Agnihotri shall divide the milk of the morning into two 
parts, and after having curdled one part of it, he may offer it. This ig 
the penance. 

They ask, If the Sannayya which was milked on the morning 
spoiled or is lost, what is the penance? ( 
a Purodaga, for Indra and Mahendra, di 
the parts required, and then sacrifice it, 


becomes 

The answer is) He must prepare 

vide it instead of the milk, into 
This is the penance, 

They ask, If all the milk (of the morning and ev 
becomes spoiled or is lost 
made in the same way 
in the preceding case). 


ening) of the Sânnâyya 
> what is the penance for it? The penance is 
by offering the Indra or Mahendra Purodaga (as 


They ask, If all the offerings (Purodaga 
or arelost, whatis the penance- for it ? 
offerings with melted butter, and, hay 
gods their respective parts, should sacri 
melted butter) as an Isti. [446] Then he ought to prepare another Isti 
all smooth and even. This sacrifice performed (i 
the penance for the first which had been spoiled. 


5. 


ylhing of the Agnihotram is Spilt, or the 
Pine Lxtinguished.) 


, curds, milk) become spoiled 

He ought to prepare all these 
ing apportioned to the several 
fice this Ajyahavis (offerings with 


n the regular way) is 


(The Penance required when An 
Spoon is Broken, or the Garhapatya 


< They ask, If anything improper for being offered should fall into 
the fire offering when placed (over the fire to make itready), what is tho 
penance for it? The Agnihoti then ought to pour all this into a Sruch 
(sacrificial spoon), go eastwards and place the usual fuel (samidh) into 
the Ahavaniya fire. After having taken some hot ashes from the northern 
Part of the Ahavaniya fire, he shall Sacrifice it by repeating either in 
his mind (the usual Agnihotra mantra), or the Prajapati verse.’ Tn this 

2 


® Prajdpate na tvad etdnt (10, 121, 10). 
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way (by means of the hot ashes), the offering becomes sacrificed and is not 
gacrificed.* (It is of no consequence) whether only one or two turas of 
the oblation (become spoiled) ; the penance for it is always performed 
in the way described. Should the Agnihotri be able to remove thus (the 


* unclean things fallen into the offering). by pouring out all that is spoiled, 


2 


and pour in what is unspoiled, then he ought to sacrifice it just as its 
turn? is. This is the penance. p 


They ask, If the fire offering when placed over the fire (for being. made 
ready) is spilt or runs over (by boiling), what is then the penance for it ? 
He [447] shall touch what fell down with water for appeasing (arresting 
the evil consequences) ; for ‘water serves for this purpose. Then moving 
with his right hand over what fell out, he mutters the mantra, “May a 
“third go to heaven to the gods as a sacrifice; might I obtain thence 
“wealth! May a third go to the air, to the Pitaras, as a sacrifice ; might I 
“obtain thence wealth! May a third go to to the earth, to men; might I 
“obtain thence wealth!” Then he mutters the Visnu-Varuna verse, yayor 
ojasĝ skabhita rajâmsi (A. We Uy Bayle? Wor Visnu watches over what is 
performed badly in the sacrifice, and Varuna over what is performed well. 
To appease both of them, this penance (is appropriate). 

They ask, When the fire offering, after having been made ready, at 
the Adhvaryu takes it eastward to the Abvaniya fire 
(to sacrifice it), runs over or is spilt altogether, what is the- penance for 
it? (The Adhvaryu is not allowed to turn back his. face). If he would 
turn bis face backward, then he would turn the sacrificer from heaven. 
Therefore (some other men) must gather up for him when he is seated 
(haying turned the face eastward) the remainder of the offering, which he 
This is thé penance for it. 
uch) should be broken, what is 


her Sruch and sacrifice with it. 
thé stick 


the time when 


then sacrifices just in its turn. ; 
They ask, If the sacrificial spoon (sr 
the penance for it? He ought to take anot 
Then he shall throw the broken Sruch into the Abavaniya fire, 
being in the front, and its cavity behind. This is the penance for it. 
They ask, If the fire in the Ahavaniya only is burning, but that im 


i 5 > 490 W 
the Garhapatya is extinguished, what 18 the penance forit“ When he 


J ee ced in tho proper Way 
‘Tt is only burnt by the ashes, but not sacri ced in the prope $ ; vant 
*Unnili, Say. understands by it tho placing of the offering into the Agnihotra-havanl, 
which isa kind of large spoon. 


" Sco 3, 88. K A 
1 Four times a portion is Lo be poured into the Agnihotré-havan!. 


13 - 
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takes olf the [448] eastern portion of the Ahavaniya (for the Garh 
then he might lose his place; if he takes off the western portion, 
would spread the sacrifice in the way the Asuras do ; if he kindleg 
(a new fire) by friction, then he might produce an enemy to the sacrificer ; 
if he extinguishes it, then the vital breath would leave the sacrificer, 
Thence he must take the whole (Ahavaniya fire) and, mixing it with its 
ashes, place it in the Garhapatya, and then take off the eastern part 
Ahavaniya. This is the penance for it. 
6. 

(The Penances for a Firebrand taken from a Sacred. Pire, 
the Sacred Fires with one another, or with Profane Fires.) 

They ask, If they take fire from that belonging to 
What is the penance for it? Should another A 
should put him in the place of the former 
Were this not the case, then he ought 


apatya), 
then he 


as 


for Mingling 


an Agnihotri,’ 
gui be at hand, then he 
Which has been taken. 
to portion out to Agni Agnivat 
a Purodasa, consisting of eight pieces (kapalas). The 
and Yajya required for this purpose are, agnind agnih samidhyate 
(fire is kindled by fire, 1, 12, 6); tram hy dgne agnind (8, 43, 14). Or, he 
may-omit the Anuvakya and YajyA verses and (simply) throw (melted 


butter) into the Ahavaniya, under the recital of the words, to Agni Agiivat 
Svaha! This is the penance for it. 


Anuvikya 


They ask, When some one’s Ahavaniya and Garhapatya fires should 
become mutually mingled together, what is the penance for it? One must 
portion out to Agni vitia Purodasa, consisting of eight pieces, under tho 
recital of the following [449] Anuvakya and Yajya verses : 
vitaye) 6, 16,10); yo agnim devavitaye @, 12,9), ¢ 
sacrifice (melted butter), 
Ahavantya fire, 


agna dyahi 
Jr, he may (simply) 
under the recital of, to Agni viti Sedhé ! in the 
This is the penance for it. 

They ask, When all the (three) fires of an Agnihotri should become 
‘mutually mingled together, what is the penance for it ? One must portion 
out to Agni Vivichi (Agni, the separater) a Purodaga, consisting of eight 
pieces, and repeat the following Anuvikya and Yajya verses : svar na vastor 
usasâm arochi (7, 10, 2); tudm agne manusir tlate visah (5, 8, 3). Or, -he 
may (simply) offer (melted butter), under the recital of, lo Agni Vivichi 


This is the penance for it. 


*Sfy, understands the fire which is taken from the Ahayaniya and placed in the 
GArhapatya. 


s 
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They ask, When some one’s fires are mingled together with other fires, 
what is the penance for it? One must portion out to Agni hsmavat a 
Purodasa, consisting of cight pieces, under the recital of the following 
Anuviky’ and Yajya: akrandad agnis tanayan (10, 45, 4); adhd yatha nah 
pilarah paråsal (4, 2, 16). Or, he may ‘simply) sacrifice (melted butter), 
under the recital of, Agni ksmavat Sråhâ! in the Ahavaniya fire. This 
is the penance for it. : : 

7. 


(Lhe Penance for w Sacred Fire becoming Miwed with those of u Conjla- 
gration in æ Village, or in a Wood, or with Lightning, or with those Burn- 
ing & Corpse.) ; : 

They ask, When the fires of an Agnihotri should burn together with 
the fire of a general conflagration in the village, what is the penance for it ? 
Tle ought to portion out a Purodaga consisting of eight pieces to 
Agni Saiirvarge (Agni, the mingler), under the recital of the following 
Anuvakyaé and Yajya: Luit su no gavistaye (8, 64, 11), mâ no asmin mahâ- 
dhane (8, 64, [450] 12). Or, he may (simply) sacrifice (melted butter) 
under the recital of, to Agni Samvarga Srahé ! in the Ahavaniya fire. This. 


is the penance for it. 
They ask, When the fires of an Agnihotri (have been struck) by 


lightning, and become mingled with it, what’ is the penance for it? 


Tle must offer to Agni apsumat (water Agni) a Purodasa consisting of eight 
pieces, under the recital of the following Anuvakya and Yajyi: Apsv agne 
(8, 43, 9); mayo Teele, ty Be O% he may (simply) sacrifice (melted 
butter), under the recital of, to Agni apsumat Svâhâ ! in the Ahvaniya fire. 
This is the penance for it. f 

They ask, When the fires of an Agnihotri should become mingled 
with the fire which burns a corpse, what is the penance for it? He must 
offer to Agni suchi a Purodâsa, consisting of eight pieces, under the recital 
ofthe following Anuvikya and Yajya: Agnik sucli vratatamal (8, 44, 21); 
ud agne suchayas tava (8, 44, 17). Or, he may (simply) sacrifice (melted 
butter), under the recital 0 4 lin the Ahavantya. fire. 


f, lo Agni guchi Sudha 
This is the penance for it. 


They ask,” When the fires of a 
with those of a forest conflagration, W 
catch the fires with the Araņis (the two wooden 
fire), or (if this be impossible) he should save 4 

i 


n Agnihotri should burn together 
hatis the penance forit? He shall 
sticks used for producing 
firebrand from either the 
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Ahavaniya or Garhapatya. Where this is impossible, then he must ofer to 
Agni Samvarga (Agni, the mixer) a Purodasa, consisting of eight Pieces, 
under the recital of the abovementioned Anuvikya and Yajya (which he- 
long to the Agni Sarvarga). Or, he may (simply) sacrifice (melted butter), 


under the recital of, to Agni Samvarga Svåhåâ in the -Ahayaniya fire, Thig 
is the penance for it, 


8. 


[451] (The Penances when the Agnihotri Sheds Tears, or Breaks his 
Vow, or Neglects the Performance of the Darsaptirnima sti, 


or when he 
allows his Fires to go out.) 


They ask, When an A 


gnihotri on the day previous to the s 
should shed tears, by’ 


which the Purodaga might be sullied 
the penance for it? He must offer to Agni Vratabhpit 
bearer of vows) a Purodiga, consisting of 
recital of the following Anuvikya and Y 


acrifice 
, What is 
(Agni, tho 
eight pieces, under the 
Ajya : tram agne vratabhpit śuchir 
(Asv. Sr. S. 3, 11) vratâni bibhrad vratapd (Asv. Sr, S. 3, 11).° Qn, 

he may sacrifice (melted butter), under the recital of, to Agni vratabhpil 
` Svdhé! in the Ahavaniya fire. This is the penance for it, 


They ask, When an Agnihotri should do something contrary to his 
vow (religion) on the day previous to the sacrifice, what is the penance 
for it? He must offer a Purodaga, consisting of eight pieces to Agni 
vratapatt (Agni, the lord of vows’, under the recital of the following 
Anuvakya and Yajya: tvam agne vratapa asi (8,11, 1); yad vo vayam 
pramindma (10, 2, 4), Or, he may sacrifice (melted butter), under the 


recital of, to Agni vratapati Svahd !in the Ahavantya fiire. This is the 
Penance for it. 


They ask, When an 


New Moon or Full Moon [452] what is the penance for it? 
He must offer to Agni pathiknit (paver of ways) a Purodiga, consisting 


of eight pieces, under the recital of the following Anuvkâyâ and Yajya: 


Agnihotri should neglect the celebr 


ation of the 
sacrifices, 


The Anuvaky4 ig according to Asval: oee e 
amA aag RA garza | 
Iq as ga a: I 

The YAjys is: 
Fat Aaaa sess ant arta: gate: | 
aga gaèr aA tar Ar shag MAL: || 
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veltha hi vedho adhvana (6,16, 3); â devandm api (10, 2, 3). Or, he may 
. So © ) n 

sacrifice (melted butter), under the recital of, to Agni Pathihyit Seaha ! 
in the Ahavantya fire. This is the penance for it. i 


They ask, When all (three) fires of an Agnihotri should go out 
what is the penance forit? He must offer to Agni tapasvat, janddes 
and pdkavat, a Purodésa, consisting of eight pieces, under the recital 
of the following Anuvikyai and Yajya: åyâhi tapasa janesu (Adv. Sr. S. 
8, 11); @ no yahi tapasd (Asv. Sr. S. 3, 11).'° Or, he may sacrifice 
(melted butter) in the Ahavanyia fire, under the recital of, to Agni 
lapasvat, janadvat pdkavat, Sv@hd! This is the penance for it. 


9. 


(Penunees for an Agnihotri when he Eats New Corn without bringing the 
Sacrifice preseribed, and for Various Mishaps and Neglect when sacrifi- 
sing.) ; ; 
They ask, When an Agnihotri cats new corn without having offered the 

Agrayana 1 isti, what is the penance for it? He must offer to Agni Vais- 

vanara a Purodasa, consisting of twelve pieces, under the [453] recital 

of the following Anuvâkayå and Yajya: Vaisvdnaro ajijanat (2) ; pristo 

8, 2). Or, he may offer to Agni Vaisvânara (melted butter) 


divi pristo (1, 9 
nára Svaha! 


in the Ahavaniya fire, under the recital of, to Agni viasud 
This is the penance for it. 

They ask, When- one of the poisherds (kapdlas) containing the Puro- 
daa should be destroyed, what is the penance for it? He must offer 
a Purodaga, consisting of two pieces, to the Agvins, under the recital of the 
following Anuviky4 and Yajya : advind vartir (1, 92, 16); å gomata na- 
72, 1), Or, he may sacrifice (melted butter) in the Ahvaniya fire 


satya (7, 
is is the penance for 1t. 


under the recital of, to the 4 

~ ! The Anuvâkyâ is z ; 
x 

sae aqar aAA TAFT afaat | : 


stat ggf Aa Il 
‘The Yajy& is: 

or At mfg agar TAN VAT Aad | 

geal ag At Tae Ml 


n This Igti is prescribed to be performe! 
new corn. 


svins Sudha! Th 


a before the Agnihotri is allowed to eat 


‘CC-O. In Public Domain. Funding by IKS-MoE 


Digitized by eGangotri and Sarayu Trust. 
310 


They ask, When the stalks of kuga grass (pavitra) (on Which the 
offering is placed) should be destroyed, what is the penance for it ? H 
must offer to Agni pavitraral a Purodâsa, consisting of cight pieces, undor 
the=recital of the following Anuvâkyâ and Yajya : pavitram te ritalam (9, 


(è! 


53, 1) ; tapos pavitram (9, 83, 2). Or, he may offer (melted butter) in the 


Ahavaniya fire under the recital of, to Agni pavitravat Svåhâ! This is the 
penance for it. 

They ask, When the gold of an Agnihotri should be destoryed, 
what is the penance for it? He must offer to Agni hiranyvat Puro- 
dasa, consisting of eight pieces, under the recital of the following 
Anuvâkyâ and Yajya: hiranyakeso rajaso visára (1, 79, 1); åte suparnd 
amindntam (1, 79, 2). Or, he may offer (melted butter) in the Abavantya 
fire, under the recital of, to Agni hiranyavat Svahd! This is the penance 
for it. j 

They ask, When an Agnihotri offers the fire oblation without hav- 
ing performed in the morning the usual ablution, what is the penance 
forit? He must offer to Agni Varuna a Purodâsa, consisting of eight 
pieces, under the recital of the following [454] Anuvakya and Yajya; 
tram no agne varunasa (4,1, 4); sa tram no agne avamo (4; 1, 5). Or, he 
may offer (melted butter) in the Ahavaniya fire, under the recital of, 

to Agni Varuna Sråáhå! This is the penance for it. 

They ask, When an Agnihotri eats -food prepared by a woman 
who is confined (stitaka), what is the penance forit? THe must offer 
to Agni tantumat a Purodasa, consisting of eight picces, under the recital 
of the following Anuvakya and Yâjyå : tantum tanran rajaso (10, 53, 6); 
akgánaho nahy tanota (10, 53, 7). Or, he may sacrifice (melted butter) in 


the Ahavaniya fire, under the recital of, to Agni tantumat Sváåhá ! This 
is the penance for it. ; 


They ask, When an Agnihotri hears, 
enemy, say, that he (the Agnihotri) jg dead, 
it? Tle must offer to Agni surabhimat a Purodaga, consisting of eight 
pieces, under the recital of the following Anuvâkyâ and Yajya : 
Agnir hota nyastdad (5,1, 6); sddhvtm akar deva vttim (10, 53, 3.) Or, he 
may sacrifice (melted butter) in the Ahavantya fire, under the recital 
of, to Agnir swrabhimat Svdha ! This is the penance for it, 

They ask, When the wife or the cow of an Agnihotri give birth to 
twins, what is the penance for it? He must offer to Agni marutvat a 
Purodasa, consisting of thirteen pieces, under the recital of the 


when living, any one, an 
what is the penance for 


= ~ 
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following Anuvakya and Yâjyà: marulo yasya hi kşye (1, 86, 1); ara 
| ; Z a i x Q 3 2 3 

ived (5, 58, 5). Or, he may sacrifice (melted butter) in the Ahavaniya 
fire, under the recital of, to Agni marutvat Sráhâ! This is the penance for it 


They ask, Should an Agnihotri, who has lost his wife, bring the fire ob 
g . 


lation, or should he not ? He should do so. If he does not do so, then he is 


À ae ibys) A ; 
called oe r \naddha'? man. Who isan Anaddha ? He who offers obla- 
D r : 1e ae nor to the aucestors, nor to men. Therefore, the 
Agni me who has = his wile, should nevertheless bring the burnt offer- 
g(agnihotram). here is i ifici 
ing ( g p tro n) here is a stanza concerning sacrificial customs, where 
is said, “Ie who has lost his wife may bring the Siutramani’® sacrifice ; 
. 3 
dee an . PETRS . 5 
for he is not allowed grak Soma! But he must discharge the duties 
. ia n S n t Ad 
towards his parents. But, whereas the sacred tradition (śruti) enjoins 
gacrifice,'® let him bring the Soma sacrifice. 
10, 2 / 
[456] How the Agnihotram of Him Who has no Wife becomes Performed).*6 
They ask, In what way does an Agnihotri who has no wife, bring his 
oblations with Speech (i. e, by repeating the mantras required with -his 
voice)? In what way does he offer his (daily) burnt offering, when his wife 
dies, after he has already entered on the state of an Agnihotri, his wife 


2 By this term, aman is to be understood who, from roasons which are not culpable, 
does not discharge his duties towards the gods, ancestors and mon. - All the MSS, read 
manusya, instead of manugydar. ; 

v Pho Sdulrdmani (isti) is a substitute for the Soma sacrifice. Some spirituous 
liquor is taken instead of Soma, and milk. Both liquids are filled in the Soma vessels. It 
is performed in various ways: 1t is mentioned, and its performance briefly described in 
the Asval, Sr. S. 8,9, and in the Kâtiya Sûtras (in the 19th Adhydya). From three to 
four animals are immolated, one to the Asvins, ono to Sarasvati, one to Indra, and 
one to Brihaspati, The Pasupurodasga are for Indra, Savitar and: Varuna. Tho Puronu- 
våkyå for the offering of the spirituous liquor is, yuvare surdmam asvind (10, 11, 4). 
The Praisa for repeating the Yâjyâ mantra is as follows :— 


rar agga aaia Gara Aat gurut 
garat asg Aag ART arregeem gada 


asvins, Sarasvati, and Indra Sutråman, are here 
which are spirituous liquor). Tho Yajya is 
t up to the present day in the 


(‘The offering to be presented to the 
called somal: surdmanal, i e Soma drops i 
putram iva pitardu (10, 131, 5). The sacrifice is brough 
Nekkhan ‘ iredobie atie BrA 

u In another Sakha, there is said, that a Brahman has incurred three dobis, tho Sraa- 
machår aA ot Sb a a debt to the Risis, the sacrifice as a dobt to tho gods, and the 
necessity of begetting children as @ debt to the Pitaras.--Sdy- eee 

 « Worship. the ,gods by sacrificing, road the V odas, and begot children !* This is 
the sacred tradition (Sruti) here alluded to.—Say. tet a eg, S 
u This paragraph offers considerable ditliculties bo ie translator, its style is not 
plain and ERO and ib appears that ib is an interpolation as woll as Pena 
(Lith) paragraph, But, whether it is an intorpolation of later Gnies yoy dou mnl The 
piece may (to judge from its uncouth language) even be older than the bulk of the At arey: 
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having (by her death) destroyed the qualification for the perform 


ance of 
(the daily) burnt offering ? '" 


They say, That one has children, grand-children, and relations in this 
world, and in that world. In this world, there is heaven (2. e., heaven jg 
to -be gained in this world by sacrificing). (The Agnihotri who 
[457] has no wife, says to his children, &c:) “I have ascended to heaven 
by means of what was no heaven (i. e., by the sacrifice performed in this 
world).” He who does not wish for a (second) wile (for having his sacifi- 
cial ceremonies continuously performed), keeps thus (by speaking to his 
children, &c., in the way indicated) his connection with the other world 


up. ‘Thence they (his children) establish (new fires} for him who has lost 
his wife. 

How does he who has no wife, bring his oblations (with his mind)? 
(The answer is) Faith is his wife, and Truth the sacrificer. The marriage 


of Faith and Truth is a most happy one. For by Faith and Truth joined, 
they conquer the celestial world, 


14. 
(On the Different Names of the Full and New Moon.) 


They say, If an Agnihotri, who has not pledged himself by the usual 
vow, makes preparations for tho performance of the Full and New Moon 
sacrifices, then the gods do not eat his food. If he, therefore, when mak- 
ing his preparations, thinks, might the gods eat my food,'® (then they 


Te ee 


Brahmanam. Say., who inverts their order, Says, that they are found in some countries; 
wheroag thoy are wanting in othors, In his Commentary on the 10th paragraph, Say. does 
e e oe, cingulate TIG: altor BPE? i 
gular of the potential, standing fot 
aag,- The same sense ofa potential he gives to the perfect Lense, druroha, Both these 
explanations are inadmissiblo, The purport of this paragraph is to show, in what way 
an Agnihotri may continue his sacrificial Careor, though it be interrupted by the death 
of his wife, For the rule is, that the sacrificor must always have hig wife with him (their 
hands are tied together on such an occasion) when ho ig sacrificing. 


" This is the translation of the term, nastivégnihotram, which I tako ag a kind of 
Compound. Sdy. explains it, nagtam eva bhavati Piirvasiddhair agnibhih patnidahapakse 
Punaragnihotrahetinam agninam abhdvat, Nagta is to he takon in the sOnse of an activo 
Past participle, “ having destroyed »” vd appears to have the senso of ava, as Sây. explains: 
That vå can form part of a compound ag the word, abhivdnyavatsd proves (7, 2). 


“All this refers to an Agnil@tri, 
rifice, 


who has lost his wife and is continuing big s40- 
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eat it). He ought to make all the preparations on the first part of the 
New Moon day ; this is the opinion of the Paingyas : he shall make them 
on the latter part ; this is the opinion of the Kdusttakis. The first part 
of the Full Moon day is called Anumati,’® the latter Radka ; the first 
[458] part of the New Moon day is called Scntvdlt, and its latter part 
Kuhû. The space which the moon requires for setting and rising again 
is called Tithi (lunar day). Without paying any attention (to the opinion 
of the Paingyas) to make the preparations on the first part of the Full 
Moon day, he brings his sacrifice when he meets (sees) the Moon (rising) 
on the New Moon day; °° on this (day) they buy the Soma. Therefore 
he musi always make his preparations on the second part of either the 
Full or New Moon days (t. e., on the days on which the moon enters 
into either phase). All days which follow, belong to Soma (the Soma 
sacrifice may be completed.) He brings the Soma sacrifice as far as the 
Soma is a deity ; for the divine Soma is the moon- Therefore, he must 
make the preparations on the second part of that lunar day. 


12. 
(On Some Other Penances for Mishaps occurring to an Agnihotri. Where 


the Agnihotri must W all: between his Fires. Whether the Dakgina Agni is to 


be Fed with the other Fires also. How an Agnihotri should Behave when 


absent from his Fires.) 

They ask, If the sun rise or set before an Agnihotri takes fire out of 
bring it to the Ahavaniya), or should it, when placed 
(in the Ahavantya), be extinguished before he brings the burnt offering 
(Homa), what is the penance for it? He shall take it out after sunset, 
after having placed a piece of gold before 16; for light is a splendid 
[459] body (ukram), and gold is the splendid light, and that body 


on which either tho Full Moon oF N 
y broken. For the fou 


(the Garhapatya to 


ew Moon takes place, is divided 
rteenth titht (or lunar day) is 
ime of thirty Muhûr- 


v The lunar day 
into two parts, and is consequenti 


at h it might not have been 1 : 0 
oe a Sea uae disk of the moon appears to the eye, either completely 
, 


-ns z cl th 
full, or (at the New Moon) distinctly ae the ee lunar day (the 
fourteenth) is then called Anumati at the is kico ee 
New Moon time ; the remaining part of the ve either of the proper 
Raké or Kuli. This part of the day forms, then, Pa 
New Moon day (the fifteenth). 


» That is, on the fifteenth. 
14 


n sets) is then either 
Full Moon or 
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(the sun) is just this light, Seeing it shining, he takes out the five. At 
morning time (after sunrise), he may take out the fire when he has put 
silver below it; for this (silver) is of the same nature with the night 
(representing the splendour of the moon and the stars). He shall take out 
(of the Garhapatya) the Ahayaniya before the shadows are cast together 
(before it has grown completely dark). For the shadow of darkness is 
death. By means of this light (the silver), he overcomes death, which js 
the shadow of darkness. This is the penance. 


They ask, When-a cart, or a carriage, or horses go over the Garhapatya 
and Ahavaniya fires of an Agnihotri, what is the penance for it? He shall 
not mind it at all, thus they say, believing that these things (their types) 
are placed in his soul. But should he mind it, then he shall form a line 
of water drops from the Garhapatya, to the Ahavaniya under the recital of 
tantum tanvam rajaso (10, 53 6). This is the penace. 


They ask, Shall the Agnihotri, when feeding the (other) fires with wood, 
make the Daksina Agni (an vahdrya pachanad) also to blaze up brightly, 
. or shall he not do so? Who feeds the fires, puts into his goul the vital 
breaths; of these fires, the Daksina Agni provides (the feeder) best 
with food. He gives him therefore an offering, saying, “to Agni, the 
enjoyer of food, the master of food, Swahé!? He who thus knows, becomes 


an enjoyer of food, and a master of food, and obtains children and food. 


The Agnibotri must walk between the G 
when he is about to sacrifice ; for the Agnis (fi 
walk thus, know, “he is about to bring us a sacrifice.” By this both these 
fires destroy all wickedness of him who is thus walking (between them). 
Whose wickedness [460] is thus destroyed, goes up to the heavenly world. 
Thus it is declared in another Brahmanam which they quote, 


drhapatya and Ahavaniya 
res) when perceiving him 


They ask, How can an Agnihotri, who intends going abroad, be near 
his sacred fires (established at his home)? Can he do it when absent, or is 
he to return to them every day ? Ie shall approach them silently (in his 
mind, without repeating the mantras), For, by keeping silence, they aspire 
after fortune. But some say (he should go to them) every day. For the 
Agnis of an Agnihotri lose all confidence in him by his absence, fearing 
lest they be removed or Scattered. Therefore he must approach them, 
and, should he not be able to return, he must repeat the words, “ May you 
be safe! may I be safe!” In this way, the Agnihotri is safe, 
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THIRD CHAPTER. 
(The Story of Sunahsepa) 
13 


(King Harischandra wishes for a Son. Stanzas praising the Possession 
of a Son). 
Harigchandra, the son of Vedhas, of the Iksviku race, was a king 


who had no son, Though he hada hundred wives, they did not give 
pirth toa son. In his house there lived the Risis, Parvata and Narada. 


Once the king addressed to Narada (the following stanza) : ` 


“Since all beings, those endowed with reason (men) as well as those 
who are without it (beasts) wish for a son, what is the fruit to be obtained 
by having a son? This tell me, O Narada?” 


Narada thus addressed in one stanza, replied in (the following) ten : 


1. The father pays a debt in his son, and gains immortality, when he 
beholds the face of a son living who was born to him. 


2. The pleasure which a father has in his son, exceeds the enjoyment 
of all other beings, be they on the earth, or in the fire, or in the water. 


3. Fathers always overcome great difficulties through ason. (In him) 
the Self is born out of Self. The son is like a well-provisioned boat, which 
carries him over. 7 

4. “What is the use of living unwashed,’ wearing the goatskin,” and 
beard *? What is the use of performing austerities 2+ You should wish for 
a son, O Brahmans!” Thus people talk of them“ (who forego the married 
life on account of religious devotion). 

5. Food preserves life, clothes protect from cold, gold (golden 
ornaments) gives beauty, marriages produce wealth in cattle ; * the wife is 
the friend, the daughter object of compassion, but the son shines as his 
light in the highest heaven. 


= ee 
1 Here the Grihastha is meant. 

The Brahinachâri is alluded. 

>The Vanaprustha, or hermit is to be understood. 


‘The Parivrdjaka, or religious mendicant is meant, iaeia different sense, «nob 
* Avadavadah, i. e., pronouncing a blame. Say. takes 


i i i Janation is artificial. 
vi ing free from guilt.” This explana t 
deserving blame on account of being ir o-called Arsa (the Risi marriage), a pair of cows 


c At certain kinds of marriages, the 5' A 
was given as a dowry. See Aśval, Grihy. satr. 1, 6; 
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6. The husband enters the wife (in the shape of seed), and, when the 
seed is changed to an embryo, he makes her mother, from whom, after 
having become regenerated, in her, he is born in the tenth month. 

7. His wife is only then a real wife (jdyd, from jan, to be born) when 
he is bornin her again. The [462] seed which is placed in her, she 


developes to a being and sets it forth. 


8. The Gods and the Risis endowed her with great beauty. The 
gods then told to men, this being is destined to produce you again. 


9. He who has no child, has no place (no firm footing). This even 
know the beasts. Thence the son cohabits (among beasts even) with his 
mother and sister. 

10. This is the broad, well-trodden path on which those who have sons 
walk free from sorrows. Beasts and birds know it; thence they cohabit 
(even) with their own mothers. 

Thus he told. 

14. 


(A Sonis Born to Harischandra. Varuna repeatedly requests the King to 
sacrifice his Son to him; but the Sacrifice is under different pretences 
always Put Off by the King.) 


Narada then told him, “ Go and beg of Varuna, the king, that he might 
favour you with the birth of a son (promising him at the same time) to 
sacrifice to him this son when born.” He went to Varuna, the king, 
praying, “ Let a son be horn to me; I will sacrifice him to thee.” Then 
a son, Rohita by name, was born tohim. Varuna said to him, “A sonis 
born to thee, sacrifice him to me.” Harischandra said, ‘‘An animal is fit 
for being sacrificed, when it is more than ten days old. Let him reach 
this age, then I will sacrifice him to thee.” After Rohita had passed the 
age of ten days, Varuna said to him, “He is now past ten days, sacrifice 
him to me.” Harischandra answered, “ An animal is fit for being sacrificed 
when its teeth come. Let his teeth come, then I will sacrifice 
[463] him to thee.” After his teeth had come’, Varuna said to Haris- 
chandra, “ His teeth have now come, sacrifice him to me.” He answered, 
“An animal is fit for being sacrificed when its teeth fall out. Let his 
teeth fall out, then I will sacrifice him to thee.” His teeth fell out. 


He then said, “ His teeth are falling out, sacrifice him to me.” He said, _ 


“An animal is fit for being sacrificed when its teeth have come again. 
Let his teeth come again, then I will sacrifice him to thee.” His teeth 


7 The words, ajnatavGi and apatsatavdi, aro a kind of infinitive. 
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(43 i 
(He eee 
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15. 
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happens to walk (hither and thither).* Therefore, wander, wander!” 


Rohita thinking, a Brahman told me to wander, wandered for a fifth 
year in the forest. When he was [465] entering a village, after having 
left the forest, Indra said to him, “The wanderer finds honey and the 
sweet Udumbara fruif; behold the beauty of the sun, who is not wearied 
by his wanderings. Therefore, wander, wander!” 


Rohita then wandered for a sixth year in the forest. He met (this time) 
the Risi Ajigarta, the son of Suyavasa, who was starving, in the forest. He 
had three sons, Sunakpuchha, Sunahkéepa, and Sunolangila. He told him,’ 
“Risi! I give thee a hundred cows ; for I will ransom myself (from being 
sacrificed) with one of these (thy sons).” Ajigarta then excepted the oldest, 
saying,“ Do not take bim,” and the mother excepted the youngest, 
saying, “ Do not take him.” Thus they agreed upon the middle one, 
Sunahésepa. He then gave for him a hundred cows, left the forest, entered 
the village, and brought him before his father, saying, “O my dear 
(father) ! by this boy I will ransom myself (from being sacrificed).” He 
then approached Varuna, the king (and said), “I will sacrifice him to 
thee!” He said, “ Well, let it be done:. f 


or a Brahman is worth 
more than a Ksattriya !” Varuna then explained to the king the rites 


of the Râjasûya sacrifice, at which, on the day appointed for the 
inauguration (abhisechantya), he replaced the (sacrificial animal) by a man. 


16. 


(The Sacrifice with the intended Human Victim comes off. Tour Great 
Rigis were officiating as Priests. Sunahéepa prays to the Gods to be Released , 
from the Fearful Death. The Rik verses which he used mentioned, and the 
different Deities to whom he applied), 


At this sacrifice, Visvâmitra was his Hotar, 


and Ayasyz his Udgatar, 


en performed, they could 
to bind him to the sacrificial post, 


Jamadagni his Adhvaryu, 
After the preliminary cere- 
not find a person willing 
Ajigarta, the son of Suyavasa, then 


S. V. kali, dudpara, &¢.,) 
» There is every success 
, the Kali, is lying, two others are slowly moving 


isin full motion. The position of dice given 
winning the game, 


to be hoped ; for the unluckiest die 
and kalf fallen, 
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said, “ Give me another hundred (cows), and I will bind him.” They 
gave him another hundred, whereupon he bound him. After he had 
been bound, the Apri verses recited, and the fire carried round him,’ 
they could not find a slaughterer. . Ajigarta then said, “ Give me 
another hundred, and I will kill him.” They gave him another hundred. 4 
Ho then whetted his knife and went to kill his son. Sunahsepa then got 
aware that they were going to butcher him just as if he were no man 
(but a beast.) “Well ” said he, “ I will seek shelter with the gods.” He 
applied to Prajapati, who is the first of the gods, with the verse, hasya 
ninam hatamasya (1, 24, 1). Prajapati answered him, “Agni is the 
nearest of the gods, go tohim.” He then applied to Agni, with the 
verse, agner vayam prathagnasya amriténdm (1, 24, 2). Agni answered him, 
“ Savitar rules over the creatures, go to him.” He then applied to 
Savitar with the three verses (1, 24, 3-5) beginning with, abhi två deva 
Savitar. Savitar answered him, “ Thou art bound for Varuna, the King, 
go to him.” He applied to Varuna with the following thirty-one verses 
(124, 6-25, 21). Varuna then answered him, “ Agni is the mouth of the 
gods, and the most compassionate of them. Praise him now ! then we 
shall release you.” He then praised Agni with twenty-two verses (1, 26, 
1 = 27, 12). Agni then answered, ‘‘ Prasise the Visve Devas, then we 
shall release you.” He then praised the Vigve Devas with the verse (1,27,13), 
namo mahadbhyo namo arbhakebhyo. The Visve Devas answered, “ Indra 
is the strongest, the most powerful, the most enduring, the most true of the 
[467] gods, who knows best how to,bring to an end anything. Praise 
him, then we shall release you.” He then praised Indra with the hymn 
(1, 29), yach chid dhi satya somapd, and with fifteen verses of the follow- 
ing one (1, 30, 1-15). Indra, who had become pleased with his praise, 
presented him with a golden carriage. This present he accepted with 4 
30, 16). Indra then told him, ‘Praise the 
He then praised the Asvins, with the 
tioned (1, 30, 17-19. The Asvins 
then we shall release you.” He 
hich follow the Aśvin verses 


the verse, gasvad indra (1, 
Agvins, then we shall release you.” 
three verses which follow the abovemen 
then answered, “ Praise Usis (Dawn), 
then praised Usis with the three verses W 
(1, 30, 20-22). As he repeated one verse after the other, the fetters (of 
Varuna) were falling off, and the belly of Harischandra: became smaller. 
And, after he had done repeating the last verse, (all) the fetters were 
taken off, and Harischandra restored to health again. 
eee 


2 Soo Ait, Br. 2, 3-5. 
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17 
(Sunahsepa ts Released. He Invents the Añjah Sava Preparation of the 
Soma. Visvdmitra Adopts him as his Son. Stanzas.) 

The priests now said to Sunahgepa, “Thou art now only ours (thou 
art now a priest like us) ; take part in the performance of the particular 
ceremonies of this day (the abisechaniya ).” He then saw (invented) the 
method of direct preparation of the Soma juice (avijah sava without in- 
termediate fermentation) after it is squeezed, and carried it out under 
the recital of the four verses, yach chid dhi tvam grihe grihe (1,285.8), 
Then, by the verse, uchchhistam chamvor (1, 28, 9), he brought it into 
the Dronakalasa.'? Then [468], after having been touched by Haris- 
chandra, he sacrificed the Soma, under the recital of the four first verses 
(of the hymn, yatra gréva prithubudhna (1, 28, 1-4), which were accom- 
panied by the formula Swéhd. Then he brought the implements required 

“for making the concluding ceremonies (avalhritha) of this sacrifice to the 
spot, and performed them under the recital of the two verses, tvar no 
agne Varunasya (4, 1, 4-5). Then, after this ceremony was over, Sun- 
ahgepa summoned Harischandra to the Ahavaniya fire,'’ and recited the 
verse, Sunah chichchhepam niditam (5, 2, 7). 

Sunabgepa then approached the side of Visvamitra (and sat by him). 

Ajigarta, the son of Suyavasa, then said, “O Risi! return me my son.” 
He answered, “ No, for the gods have presented (devd ardsata) him to 
me.” Since that time, be was Devarata, Visvamitra’s son. From him 
come the Kapileyas and Babhravas. Ajigarta further said, “ Come, then, 
we (tly mother and I myself) will call thee,” and added, “ Thou art 
known as the seer from Ajigarta’s family, as a descendant of the Augi- 
rasah. Therefore, O Risi, do not leave your ancestral home; return to 
me.” Sunahgepa answered, “What is not found even in the hands of 
a Sidra, one has seen in thy hand, the knife (to kill thy son); three 
hundred cows thou hast preferred to me, O Argiras!” Ajigarta then 
answered, “ O my dear son! I repent of the bad deed I have committed ; 
I blot out this stain! one hundred of the cows shall be thine !” 

Sunahsepa answered, “Who once might commit such a sins. 
may commit the same another time; thou art still not free from 
the brutality of a Sidra, for thou hast committed a crime for 


pretence mieestetes SS oS 
.. 1. The large vessel for keeping the Soma in readiness for sacrificial purposes, after 
it has been squeezed. 5 


it They returned from the place of tho Uttarâ Vedi to the Vedi, where the Igtis are 
performed, : 
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which no reconcilia- [469] tion exists.” “Yes, irreconcileable (is this 
Aha interrupted Visvâmitra. 

Vidvamitra thon said, “ Fearful was Suyayasa’s son (to look at) when 
he was standing ready to murder, holding the knife in his hand; do not 
become his son again; but enter my family as my. son.” Sunahgepa 
then said, “ O prince, let us know, tell (us) how I, as an Afgirasah, ean 
enter thy family as thy (adopted) son?” Visvamitra answered, “Thou 
shalt be the first-born of my sons, and thy children the best. Thou shalt 
now enter on the possession of my divine heritage. I solemnly instal 

o it.’ Sunahgepa then said, “ When thy sons should agree to thy 
ihee to asep y g 7 
wish tbat I should enter thy family, O thou best of the Bharatas ! then 
tell them for the sake of my own happiness to receive me friendly.” 
Vişgvâmitra then addressed his sons as follows: ‘Hear ye now, Madhu- 
chhandah, Risabhe, Renu, Astaka, and all ye brothers, do not think 1* 
yourselves (entitled) to the right of primogeniture, which is (Sunah- 
Sepa’s).” 

18 
(On Visuamitra’s Descendants. How the Reciters of the Sunahsepa story 
are to be Rewarded by the King. Stanzas. On the Pratigara for the 

Richas and Stanzas at this Occasion.) ; ase 

This Risi Viévamitra had a hundred sons, fifty of them be older 

> À er ones 
than Madhuchhandâs, and fifty were younger than he: The older one 
cca i i £ Śunahsepa to the primogeni- 
were not pleased with (the installation © 47 o] them the curse, “ You 
j y 
a ani ra pone eeu » Therefore are many 
shall have the lowest castes for your pee i 7 en wait aaa 
ra 
of the most degraded classes onan $ ae and Mûtibas, descendants of 
as tho Andhras, Pundras, Sabana’, Fa bs ‘the fifty younger sons, said, 
Vigvimitra. But Madhuchhandas, es erm al vyeord to tiles 
“What our father approves of, by t AUTO S aE 


: 1» Visvamitra, 
(Sunahéepa) the first rank, and we will come fe ae fp fella 
deligated (at this answer) then praised these 8° 


Verses : i 
G a an 
“Yo my sons will have abunde 


: ny wish. r 
shi TAT nsenting to? E 
ayei meen. oh Bee nana is taken as a 2nd person plural, 
a. If sthan 


Sunahsepa 
1T have parsed the word sthana aS stha ‘ad translation of the pay Lama n pa 
i i is to ra 
as Max Müller (following Saéyana) does $ assage iS : ee 
(History of hates Sanserit Literature, P&B° ‘hie K Z d to tho primogeniture. 
follows: “and all you brothers that you are think x 
15 


ce of cattle and children, for you 
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“Yo sons of Gathi, blessed with children, you all will be successful 
when headed by Devarata; be will (always) lead you on the path of 
truth.” : 


“This Devarata, is your master (man); follow him, ye Kusikas ! 

He will exercise the paternal rights over you as his heritage from me, 
. 7 ? 
and take possession of the sacred knowledge that we have.’ 


“ All the true sons of VisvAmitra, the grandsons of Gathi, who forth- 
with stood with Devarata, were blessed with wealth for their own welfare 
and renown.” 


“ Devarâta is called the Risi who entered on two heritages, the 
royal dignity of Jahnû’s house, and the divine knowledge of Gathi's 
stem.” 13 


This is the story of Sunahgepa contained in the stanzas which are be- 


yond the number of the hundred Rik verses '* (recited along with them), 
The Hotar [471] when sitting on a gold embroidered carpet, recites them to 
the king, after he has been sprinkled with the sacred water. The Adhvaryu 
who reapeats the responses sits likewise on a gold embroidered carpet, 
For gold is glory. This procures glory for the king (for whom these Gathas 
are repeated). Om is the Adhvaryu’s response to a Rich (repeated by. the 
Hotar), and evam tathé (thus in this way it is) that to a Gatha (recited hy 
the Hotar). For Om is divine (therefore applied to richas, which are a 
divine revelation), and tathé human. By means of the divine (om) and 
human (fathd; reSponses, the Adhvaryu makes the king free from gin and 
fault. Therefore any king who might be a conqueror (and consequently 
by shedding blood a sinner), although he might not bring a sacrifice, 
should have told the story of Sunahgepa. (If he do so) then not the 
slightest trace of sin (and its consequences) will remain in him. He must 
give a thousand cows to the teller of this story, anda hundred to him who 
makes the responses (required) ; and to each of them the (gold embroidered) 
Carpet on which -he was sitting ; to the Hotar, besides, a silver decked 
carriage drawn by mules, Those who wish for children, should also have 
told this Story ; then they certainly will þe blessed with children, 


13 Jahna is the ancestor of Ajigarta, ana Gathi the father of Visvamitra, 


Sata gatham akhydnam means, the “story which 
Contains besides one hundred Rik verses Gâthâs (stanzas) also,” The number of the 
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FOURTH CHAPTER. 
(Lhe Preliminary Rites of the Rijashya Sacrifie.). 
19. 
(Lhe Relationship between the Brahma aud Ksuttra.) 


After Prajapati had created the sacrifice, the Brahma (divine knowledge) 
and the Kgattra (sovereignty) were produced. After both two kinds of 
[472] creatures sprang up, such ones as eat the sacrificial food, and such 
ones as do not eat it. All eaters of the sacrificial food followed the Brahma, 
the non-eaters followed the Ksattra. Therefore, the Brahmans only are 
eaters of the sacrificial food; whilst the Ksattriyas, Vaisyas, and Sûdras 
do not eat it. 

The sacrifice went away from both of them. The Brahma and Ksat- 
tra followed it. The Brahma followed with all its implements, and the 
Ksattra followed (also) with its implements. The implements of the 
Brahma are those required for performing a sacrifice. The implements of 
the Ksattra are a horse, carriage, an armour, and a bow with arrow. 
The Ksattra not reaching the sacrifice, returned ; for, frightened by the 
weapons of the Ksattra, the sacrifice ran aside. The Brahma then follo- 
wed the sacrifice, and reached it. Hemming thus the sacrifice in its 
further course, the Brahma stood still ; the sacrifice reached and hemmed 
in its course, stood still also, and recognising in the hand of the Brah- 
ma its own implements, returned to the Brahma. The sacrifice having 
thus remained only in the Bralima, it is therefore only placed among the 
Brahmans (i.e., they alone are allowed to perform it.) 


The Ksattra then ran after this Brahma, and said to it, “Allow me 
to take possession of this sacrifice (which is placed in thee).” The Brahma 
said, “ Well, let it be so ; lay down thy own weapons, assume by means 
of the implements of the Brahma (the sacrificial implement) which cons- 
titute the Brahma, the form of the Brahma, and return to it!” The 
Ksattra obeyed, laid down its own weapons, assumed, by meone of 
the implements of the Brahma which constitute the Brahma, its form, 
and returned to it. ‘Therefore even a Ksat [473] triya, when he lays 


‘down his weapons and assumes the from of the Brahma by means of the 


Sacrificial implements, returns to the sacrifice (he is allowed a share 
1n it.) 
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(On the Place of Worshiping the Gods asked for by the King at the 
Råjasůya.) 
Then the king is to be requested to worship the gods, They ask, 
Ifa Brahman, Ksattriya, or Vaisya, who is to be initiated into the sacrifi- 
cial rites, requests the king to grant a place for. the worship of the gods, 
whom must the king himself request to do so ? He must request the divine 
Ksattra. Thus they say. This divine Ksattra is Aditya [the sun]; for 
he is the ruler of all these beings. On the day on which the king is to 
be consecrated, in the forenoon, he must post himself towards the rising 
sun, and say, “This js among the lights the best light ! [Rigveda 10, 1, 
70, 3.] O god Savitar, grant me a place for the worship of 
these words he asks for a place of worship, 
this way, goes northwards, saying, “Ye 
nobody will do any harm to such 
to do so]. 

The fortune of a king w 
ed the place of divine wors 
tioned above) and by 
day to day ; and sov 


gods.”! By 
When Aditya, requested in 
8, it may be so, | grant it,” then 
aking, who is perwitted [by Savitar 


ho is consecrated in such a way by having secur- 

hip Previously by the recital of the verse (men- 

addressing that request (to Savitar), will increase from 
ereign power over his subjects will remain with him. 

21. 

[474] (Lhe Istdpiirta Apar 

Then the burnt offering, called the Istapirta aparijyini® is to be 

performed by the king who brings the Sacrifice. ‘The king 

this ceremony before he receive 
performing it) he throws'four s 
fire, saying, “to the presery. 


ijyâni Offerings.) 


should perform 
8 the sacrificial inauguration (diksd). (When 
Poonfulls of melted butter in the Ahavaniya 


ation of the Lstapirta ! May Indra the mighty 
'The verse is evidently Yajus, iia 


(and 50 it ig termed by Sfiyana) but Tdo not find 
it in the Yajuryeda, 


2 Lit,, the recompensation (aparijydni) of what 
(istdpirta), T3{a means only “wh 
Sacrifices go up to heaven, and ay 


has been Sacrificed (is/a) and filled 
lat is sacrificed, and dpirta“ filled up to.” For, all 
e stored up thero to be taken possession of by tho sa- 
crificer on his arrival in heaven (Se Rigveda, 10, 4, 1 sungachhasva—iglapirtena, join 
thy sacrifices which wore stored up). The opinions of tho ancient Acharyas or Brahmanical 
Doctors, about the proper meaning of thig word, wero already divided, as Siyana says. 
Some understood by it the duties of the castes and roligious Brahmanical orders, ag far as 
the digging of wells and making of ponds are concerned (which wag a kind of religious 
obligation), Othors meant by -igta what refers to Smårta (domestic) offering, and púrta 
they interpreted as referring tu the solomn sacrifices (Srduta.) 
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give us again (recompensate us for what we have sacrificed). May the 
Brahma give us again full compensation for what has been sacrificed.” 


Then, after having recited the Samişta Yajus mantras which are 
required pes binding the sacrificial animal to the pillar, he repeats the 
words, “May Agni Jâtavedâs, recompensate us! May the Ksattra give 
us full compensation for what we have sacrificed, Svâhâ.” These two 
Ahutis ave the Istapfirta aparijyani for a princely person when bringing 
a sacrifice. Therefore both are to be offered. 

22, 
(The Ajilapunarvanya 4+ Offerings.) 

[475] Sujata, the son of Ardlha, said that it is optional for the king 
to perform (besides the ceremony mentioned in 21) the two invocation 
ollerings, called Ajitapunarvanya. He may bring them if he like to do so. 
He who, following the advice of Sujata, brings these two invocation offer- 
ings, shall say, “ L turn towards the Brahma, may it protect me from the 
Ksattra, Sviha to the Brahma!” “This, this is certainly the case;” 
thus say the sacrificial priests (when this mantra is spoken by the king). 
The meaning of this formula is, He who turns towards the sacrifice, turns 
towards the Brahma ; for the sacrifice is the Brahma; he, who undergoes 4 
the inauguration ceremony, is born again from the sacrifice. He who has 

turned towards the Brabma, the Ksattra does not forsake. He says, 

“ May the Brahma protect me from the Ksattra,” that is, the Brabma 

should protect him from the Ksattra (which is persecuting chim). By 

the words, Swahdé to the Brahma ! he pleases the Brahma ; and, if pleased, 

it protects him from the Kgattra. Then, after the recital of the Samigta 

Yajus mantras, required for binding the sacrificial animal to the pillar, 

he repeats, “T turn towards the Ksattra, may it protect me from the 
Brahma, Svâhå to the Ksattra.” “This, this is certainly the case ; thus 


they say. Ho who turns towards the royal power (to) ascua i ae 
turns towards the Ksattra. For the Kgattra 1s the royal power. IE he 


he has reached the Ksattra, the Brahma does not leave him, 


TS Tho Adhvaryu takes Darbha grass and melted bu Is, and 
< spoon) in his hands, 
'y takos Darbha grass and melted butter (in a h 


sacrilices for them. ‘his is called Samista, ‘The Yajus or serine DAA 
at tho timo is devd yátuvido. Svdhd must be ropoatod bico, Ora x ajitapunarvary ya. 
“Tn somo MSS. and in Såyapu's commentary, this nama is sae a es ee 
IU means “ tho recovering of what is nol to be lost.” This ae, regained by his subse- i 
the Keattriya frst lost by his turning towards the D E eaa wan 
duontly embracing the Kgaltea again, which he cannol P ; 


ane 
to retain his sovereignty. 
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[476] repeats the words, “ May the Keabtra protect me . from BH Brali. 
ma,” that is, the Ksattra should protect him from the Brahma, Sudha 
to the Ksattra!” he pleases this Ksattra. Pleased in this way, the 
Kşattra protects -him from the Brahma. Both these ollerings (ajtta- 
punarvanyam) are also calculated to preserve the sacrificing king 
from the loss of the Istaptirta. Thence these two are (also) to be 
sacrificed. 


23. 


(The King is, Before Sacrificing, Made a Brahman, but he must 
Lose his Royal Qualifications.) 


As regards the deity, the royal prince (Kşattriya) belongs to Indra; 
regarding the metre he belongs to the Tristubh ; regarding? the Stoma, 
he belongs to that one which is fifteen-fold. As to his sovereignty, he is 
Soma (king of the gods); as to his relationship , he belongs to the royal 
order. And, if inaugurated into the sacrificial rites, he enters even the 
Brahmanship at the time when he covers himself with the black goatskin, 


and enters on the observances enjoined to an inaugurated one, and Brah- 
mans surround him, 


When he is initiated in such a manner, then Indra takes away from 
him sharpness of senses, Tristubh Strength, the fifteen-fold Stoma the life, 
Soma takes away the royal power, the Pitaras (manes) glory and fame. 
(For they say) “he has estranged himself from us; for he is the Brahma ; 
he has turned to the Brahma.” The royal prince then, after having 
brought an invocation offering before the inauguration, shall stand near 
the Ahavaniya fire, and say, “Ido not leave Indra as my deity, nor the 
Tristubh as (my) metre; nor the fifteen-fold Stoma, nor the king Soma, 
nor the kinship of the Pitaras, May therefore Indra not take from me 
the skill, nor the Tristubh the Strength, nor the fifteen-fold Stoma tho 
life, nor Soma the royal power, nor the Pi taras 
[477] renown. I approach here Agni as (my) deity with sharpness of 
senses, strength, life (vigour), renown and kinship, T 8° to the Gayatri 
metre, to the three-fold Stoma, to Soma the king, to the Brahma, I pe- 
come a Brihmana.” When he, standing before the Ahavantya fire, brings 
this invocation offering, then, although he he Ksattriya (by birth, no 


Brahman), Indra doeg not take from him sharpness of senses, nor 
Tristubh strength, &, 


glory and 
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24, 
(How the King becomes a Ksattriya again after the Sacrifice is over.) 

The royal prince belongs, as regards the deity, to Agni; his metre 
is the Gayatri, his Stoma the Trivrit (nine-fold), his kinsman the Brah- 
mana. But when performing the concluding ceremony of the sacrifice 
the royal prince (who was during the sacrifice a Brahmana) assumes (by 
means of another offering) his royal dignity (which was lost) again. Then 
Agni takes away from him the (Brahmanical) lustre, Gayatri the strength, 
the Trivrit Stoma the life, the Brahmanas the Brahma, and glory and 
renown ; for they say, this man has forsaken us by assuming the Ksat- 
tra again, to which he has returned. 


Then, after having performed the Samista offerings® which are re- 
quired for the ceremony of binding the sacrificial animal to the pillar 
he presents himself to the Ahavaniya fire (again), saying, “I do not leave, 
Agni as (my) deity, nor the Géyatri as my metre, nor the Trivrit Stoma, 
nor the kindred of the Brahma, May Agni not take from me the lustre, 
nor the Gayatri the strength, nor the Trivyit Stoma the life, nor the 
Brihmanas glory and renown. With lustre, strength, life, the Brahma, 
glory, and renown, I turn to Indra as my deity, to the Tristubh 
[478] metre, to the fifteen-fold Stoma, to Soma the king, I enter the 
Ksattra, I become a Ksattriya! O ye Pitaras of divine lustre ! O ye Pitaras 
of divine lustre! I sacrifice in my own natural character (as a Kgattriya, 
not as a Brahmana); what has been sacrificed by me, is my own, what has 
been completed as to wells, tanks, &c., is my own, what austerities have 
been undergone are my own, what burnt offerings have been brought are 
my own. That this is mine, this Agni will see, this Vayu will hear, that 
Aditya will reveal it. Iam only what I am (i, e. a Ksattriya, no Brah- 
mana).” When he speaks thus and gives an invocation offering to the 
Ahavaniya fire, Agni does not take away from him the lustre, nor the 
Gayatri strength, nor the Trivyit Stoma the life, nor the Brahmanas the 
Brahma, glory and renown, though he concludes the sacred rites as a 
Ksattriya. 


25. 


(The Pravaras of a Keattriya’s House-priest ave Invoked 
at the Time of his Sacrifice.) 

acrificer be a Kesattriya) they (the Brahma speakers) 

n (déksd), which is, in the case of a Brah- 

E ———— 


Thence (if the s 

ask as to how the inauguratio 
coe 

~ * See page 474. 
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man being initiated, announced by the formula, “the Brahmana is initiat- 
ed,” should be promulgated in the case of the sacrificer being a Ksat. 
triya? The-answer is, The formula, “ the Brahmana is initiated,” is to jo 
kept when a Ksattriya is being initiated; the ancestral fire of the Kaat- 
triya’s house-priest is to he mentioned.” This, this is certainly go, 

[479] Having laid aside his own implements (weapons), and taking 
up those of the Brahma, and having thus become Brahma, by means of 
the Brahma form, he returned to the sacrifice. Therefore they should 
proclaim him as a Diksita, with the name of his house-priest’s ancestral 
fires, and invoke them also in the Pravara® prayer. 


‘This is, according to Say., thrice low and ‘thrice aloud to be repeated, By repeating 
the formula low, the inauguration is mado known to the gods alone, bnt by repeating it 
aloud, itis announced to gods and men alike, 


“For the Kgattriya cannot claim descent from the Rigis, as the Brahmans alone 
ean do. 

è By pravara, which literally means “ choice, particular address,” (sce 6, 14), wo havo 
to understand the invocation of the sacrificial fros lighted by the principal Risi 
ancestors of the sacrificer. Thig invocation may comprise only one, or two, or three, or 
five ancestral fires, the name of which is drgeya; the pravara becomes accordingly 
ekargeya, duyárşeya, trydrseya, and pañchârgeya, i.e., having one or two, &e, Risis, 
This invocation takes place at the very commencement of the sacrifice, after tho 
fire has been kindled under the recital of the Simidheni verses, and at the time 
of the Subrahmanya proclamation (see 6, 3), after the sacrificer has become, in conse- 
quence of the initiatory rites, such as Diks4, Pravargya, &c., a Diksita. Asval. gives 
in his Srftita Sutras (1, 3), the following rules regarding this rito ; amarae 


Tat: g o o i ARa uadiar ust ele ama ax, 
i.e., the Hotar particularly mentions the fires of the Risi ancestors of the sacrificer, a3 
many as he may have (one, or two, or three, or five). He mentions one after the other, but 
the first (in the general enumeration) is to be made the last (at the time of sacrificing). 
If the sacrificers happen to be Ksattriyas or Vaisyas, he mentions the fireg of the 
Risi ancestors of their Purohitas (house-priests), or tho prineely Risis (rdjarsis, who 
might have heen their ancestors), If thoro should bo any doubt, the word méinava, il., 
descended from or made by Mann, may bo used in the case of all kings, 

This explanation of the terms pravara and drseya have heen already riven by 
Max Midler (History of Ancient Sanscrit Literature, page 286) according to the authority 
of 'Asvalâyana and Baudhdyana. It has been donbted, of late, by Dr, Mall (in his 
paper on three Sanserit Inscriptions in the Journal of the Asiatie Society of Bengal 
of 1862, page 115), but without any sufficient reason, He says “ pravaras” appear to be 
names of the families of certain persons from whom tho founders of Gotras wore descended, 
and of the families of the founderg themselves.’ But if this were the cage, it would 
be Surprising, that the founders of certain Gotras should claim to descend not only from 
one bub from several Rişi ancestors. All the Gotras have cight great ancestors only, 
viz, Visvamitra, Jamadagni, BharadyAja, Gautama, Atri, Vasistha, Kasyapa, and Agastya. 
These occupy with the Brahmans about the same position ag tho twelye sons of Jacoh with 
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K 9; A re 
[480]—(The Ksattriya is Not Allowed to Eat Sacrificial Food. 
The Brahma Priest Hats his Portion for Him.) 

As regards the portion of sacrificial food which is to be eaten by the 

gacrificer, they ask, whether the Ksattriya should eat, or whether he 
1 I. 7 Q . . 

should not eat it? They say, if he eat, then he commits a great sin, 
as having eaten sacrificial food, although he is an ahutád (one not per- 
mitted to eat) If he do not eat, then he cuts himself off from the 
sacrifice (with which he was connected). For the portions to be eaten 
by the sacrificer, 1s the sacrifice. This is to be made over to the Brahma 
priest. For the Brahma priest of the Ksattriya is in the place of 
(his) Purohita. The Purohita is the one-half of the Ksattriya; only 
[481] through the intervention of another (the Brahma priest) the portion 
appears to he caten by him, though he does not eat it with his own mouth. 
For the sacrifice is there where the Brahma (priest) is. The entire sacri- 
fice is placed in the Brahma, and the sacrificer is in the sacrifice. They 
throw the sacrifice (in the shape of the portion which is to be eaten 
by the sacrificer) into the sacrifice (which has the form of the 
Brahma), just as they throw water into water, fire into fire, without 
making it overflow, nor causing any injury to the sacrificer. There- 
fore, is this portion to be eaten by the sacrificer (if he be a Ksattriya) to 
be given up to the Brahma. ae 
be given up to the Brabm& ©: č — Žž — ——— 
the Jows. Only he whoso descent from one of these great Risis was beyond doubt, 
could becomo the foundor of a Gotra. In this genealogy there is no popsa e R 
the pravaras according to Dr. Hall's opinion; for a family calls itself oor y ae 
by the name of its founder, From a gonealogical point of view, therefore, AIA E a 
of the patriarch (one of the great Risis) and those of the founders o! pees Tho 
important, The institution of the Pravaras is purely religious, at ane Rass 
pravaras or drgeyas, which are used as synonymous terms, aro those ee he satel 
several Gotras had in common ; it was left to their own choice, to We: ie eiline 
to repair, This had a practical meaning, as long 2S fire-worship nt of the properly 
religion of the Aryas, which was the caso before the gonorea original mean- 
so-called Vedic period. In the course of time it became a mere on sacrificial fire, may 
ing of which was very carly lost. That the RIO BE a names are mentioned 
be cloarly scen from the context, in which they occur. z act invoked, the Hotar 
in the vocative, as soon as the fire is kindled. After Cy have oe acne an angen 
begins at once the invocation of Agni, the fire, by VON reat ae this rite of invoking 
dho, &c., kindled by gods, kindled Dye ee eae aoe of ie or even the same, 
the drgeyas must bo very ancient, proves une oe their confession of faith, those 
rite with the Parsis, They invoke up to this day, 


A . igion, as they are. 
ancestors and beings who were of the samo varena, i.e. ae of the same _ 
The term for “I will profess (a religion) ” is fravarane, W : 


origin as pravara (See Yaína 12 in my Essays, page 164) 
16 
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Some sacrificial priests, however, sacrifice this portion to the fire, 
saying, “I place thee in Prajapati’s world, which is called vibhdn (shining 
everywere), to be joined to the sacrificer, Svâhâ !” But thus the sacrificial 
priest ought not to proceed. Tor the portion to be eaten by the sacrificey 
is the sacrificer himself. What priest, therefore, asserts this, burns the 
sacrificer in the fire. (If anyone should observe a priest doing 80) 
he ought to tell him, “ Thou hast singed the sacrificer in the fire. Agni 
will burn his breaths, and he will consequently die.” Thus it always 
happens. Therefore he should: not think of doing so. 


FIFTH CHAPTER. 


On the Sacrificial Drink which the King has to Taste instead of Soma, 
According to the Instruction given by Rama Mdrgaveya to the King 
Visvantara.) 

27. 
(Story of the Syaparnas. Ráma Defends their Rights.) 

Visvantara, the son of Susddman, deprived the Sydparnas of their 

right of serving as his sacrificial [482] priests, and interdicted any one of 
this family to take part in his Sacrifice. Having learnt (that) they went to 
the place ‘of his sacrifice and seated themselves within the precincts of 
the Vedi! On observing them, Visvantara said (to his attendants), 
“There sit those Syaparnas, the scoundrels, who endeavour to sully 
another's fame. Turn them out; let them not sit in the Vedi.” The 
attendants obeyed and turned the Syaparnas out. They then cried aloud, 
“ When Janamejaya, the son of Pariskit, was performing a sacrifice 
without the Kasyapas (who were his hereditary priests), then the 
Asitampigas from among the Kasyapas turned the Bhitavtras (who were 
officiating instead of the Kagyapas) out, not allowing them to administer 
the Soma rites. They succeeded because they had brave men with them. 
“Well, what hero is now among us, * who might by force take away this 
Soma beverage (that we might administer it ourselves)?” “This your 
man am J,” said Rama Mdrgaveya.* This Rama belonged to the Syapar- 

* This place is to be occupied by the priests and the 


7 In the text is asmka, instead of asmékam, 


? Son of a woman Mrigavu or M riganiyu (both forms 
different from Rama, the hero of the Ramy4na, 


sacrificer only, 


are used). Sdy, He is quite 
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to leave, then he said to the king, “Will (thy servants), O king, turn out 
of the Vedi even a man (like me) who knows the sacred science 2” (Th 
king answered), “O thou member of the vile Brahman brood, * di 7 s 
thou art, how hast thou any knowledge (of such matters)?” ae 
295 
[483] (Why Indra was Exeluded from his Share in the Soma. The 
Ksattriya Race Became also Hucluded.) 
(Rima said) “I know it from the fact, that Indra had been excluded 
by the gods (from having any share in the sacrifices). For he had 
scorned® Vigvartipa, the son of Tvastar, cast down Vritra (and killed ` 
him), thrown pious men (yatis) before the jackals (or wolves). and 
killed the Arurmaghas, ° and rebuked [484] (his teacher) Brihaspati. 


* Say, explains bralmabandhu by brdahmana adhama, i.e., lowest Brahman, No doubt, 
there is something contemptible in this expression. 

‘In the original, abhyamaista, This cannot mean (according to etymology), “he 
killed” as Say. supposes, misguided by the story toldin the Taittir. Samh,2, 4, where 
Indra is said to have cut the three heads of Visvaripa, which were somapdnam (drinking 
of Soma), surâpãänam (drinking of spirituous liquor), and anna@danam (eating of food). The 
rcason alleged for Indra’s killing him is that he, as a relation of the Asuras, informed 
them about the secret portions of the sacrificial food, Soma, &c., whilst he told the 
Devas, whose associate he was, only the real and visible ones, Indra holding that he 
who knows the secret portions of Soma, £c., will come to know the real ones also, became 
afraid lest the Asuras might, strengthened by Soma, overthrow his rule, and killed the 
perpetralor of such a treason by cutting of his three heads, each of which was:transform- 
ed into a particular kind of bird, Visvardpa being a Brahman, Indra thus became guilty 
of the horrible crime of Brahman-murder (brahmahatya). All beings called him “ murderer 
ofa Brahman,” so that he could not find rest anywhere. He requested the Earth to take 
off the third part of his guilt, who under certain conditions complied with his request. 
To be relieved from the two remaining thirds of his burden, he applied to the trees, 
and the women, who readily took under certain conditions a part of his guilt upon them- 
selves, Tvagtar, the father of Vairdpa, excluded Indra from any share in the Soma 
sacrifice ; but he took his share with force. The remaining portion of Indra's share was 
thrown into tho sacrificial fire by Tvastar, with tho words, “ Grow (vardhasva) into an 
enemy of Indra.” This became the terrible foe of Indra, known in the legends by the 
name of YVritra. Indra succeeded afterwards in killing him. See the same legend in the 
Kausitaki Upanisad. 3, la f 

° In the Kaus. Up. 3, 1, we find the form Arunmukhu. } 
in the disguise ae Brahmans. With this explanation agrees fankardcharya OA RLO 
whole in his Commentary on the Kaus, Up. (page 75, ed. Cowell). He divides Mo wa 
i TER o first i “the study of the Vedas, and 
into rwrmukha, and the negative a. The first is to mean i A (Hh 
the. second ‘ mouth.” Therefore tho whole means, according to him pa we ae Rete 
hot the’ study of the Vedas,” This explanation is quite arBiea! Mo A nae 
Tho Arurmaghas (this is propably the right form) were pe a o (the Zond) the 
Aryas, yery likely a tribe of the ancient Iranians, 12 whose languag 


Words aurvo and mugha aro frequently to bo mot with. 


Say. thinks them to be Asuras 
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On account of these faults, Indra was forthwith excluded from partic}. 
pation in the Soma beverage. And after Indra had been excluded jn 
this way from the Soma, all the Ksattriyas (at whose head he is) were 
likewise excluded from it. But he was allowed a share in it afterwards, 
having stolen the Soma from Tvastar. But the Ksattriya race remains 
excluded from the Soma beverage to this day. There is one here who 
knows the way in which the Ksattriya, who is properly excluded from 
the Soma beverage, may relish in this juice. Why do thy men expel 
such aman from the Vedi?” The king asked then, “Dost thou, O 
- Brahmana, know this way?” Rama answered, “ Yes, 1 know it.” The 
king then replied, “Let me know it, O Bréhmana.” Rama answered, 
“T will let thee know here, O king.” 
29, 
(Which Portions of Sacrificial Drink the King has to Avoid.) 

The priests may take any one of the three portions (which are to 
be left), either Soma, or curds, or water. When they take the Soma, 
which is the portion allotted to Brahmanas, then thou wilt favour the 
Brahmanyas by it.” Thy progeny will be distinguished by the charac- 
teristics of the Bréhmana; for they will be ready to take gifts, thirsty 
after drinking (Soma), and hungry of eating food, and ready to roam 
about everywhere according to their pleasure. [485] When there is 
any fault on the Ksattriya (who, when sacrificing, eats the Brahmana | 
portion), then his progeny has the characteristics of a Brahmana; but 
in the second or third generation he is then capable of entering com- 
pletely the Brahmanaship, and he will have the desire of living with the 
Brahmanie fraternity, 

When they take the curds, which js the share of the Vaisyas, then 
thou wilt favour the Vaisyas by it (and consequently be brought near 
them). Thy offspring will be born with the characteristics of the Vais- 
yas, paying taxes to another king, to be enjoyed by another; they will 
he oppressed according to the pleasure of the king. When there is any 
fault on the Ksattriya ‘who, when sacrificing, eats the Vaidya portion), 
then his progeny is born with the characteristics of a Vaisya ; and in the 
second or third degree, they are capable of entering the caste of the 
Vaisyas, and are desirous of living in the condition of a Vaisya (i.e, 3 
they will have the nature of a Vaisya). 


7 That is to say, thou wilt, when regenerated in thy son and prandson) be accepted by 
the Brahmanas as a member of their casto, 
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When thou takest the water, which is the 
thou wilt please the Sidras by it. 
istics of the Sadras, they 


are of the Sfdras, then 
Thy progeny will have the character- 


are to serve another the three higl 
1er castes 
to be expelled and beaten according to the pleasure (of en mason) 


When there is any faul . ; eee 

the Sidra portio ny 7 a the Keatttiya (who, when sacrificing, eats 

ino P PE then his offspring will be born with the character- 

istics of the Sûdras J and in the second or third degree, he is capable 

of entering the condition of the Sûdras, and will be desirous of passing 

his life in that condition. i 
30. 


(Which Portion the King should Choose at the Sacrifice. The Origin and 
Meaning of Nyagrodha.) 


hese. are the three portions (bhaksas,) O King, of which the 
Keattriya, when performing a sacrifice, [486] must choose none. But. 
the following is his own portion, which he is to enjoy. He must squeeze 
the airy descending roots of the Nyagrodha tree, together with the fruits 
of the Udumbara, A’vattha, and Plaksa trees, and drink the juice of 
them. ‘This is his own portion. 

(For the origin of the Nyagrodha tree is as follows): When the gods, 
after the (successful) performance of their sacrifice, went up to heaven, 
they tilted over (ny-ubjan) the Soma cups, whence the Nyagrodha trees 
grew up. And by the name of Nyubja, ie., tilted over, they are now 
called in Kuruksetra, where they grew first; from them all the others 
originated. They grew descending the roots (nyaticho rohan). There- 
fore what grows downwards, is a downward growth (nyagroha); and 
for this name, signifying “ downward growth,” they called the tree © Nya- 
grodha.” * Tt is called by the name Nyagrodha, whose meaning 1S 
hidden (to men), and not by the more intelligible name Nyagroha, for 
the gods like to conceal the very names of objects from mea, and call them 


by names unintelligible to them. ; 


34. z 
g's Drinking the Juice of the yagrodha Tree 


instead of Soma.) 
That portion of the juice in these Soma en 
became the descending roots, and of the other which w 


i refor enjo: 
were produced. That Kesattriya, therefore, who enj r ie a 
to grow; tho older form of which is rudh ; 


(On the Meaning of the Kin 


hich went downwards 
ent up, the fruits 


"pho word is traced to the root ruh, 
avoradha, “ tho descending roots. “ 


CC-0. In Public Domain. Funding by IKS-MoE 


ys the juice of 
page = 


yey oe 


Digitized by eGangotri and Sarayu Trust. 
dod 


the descending roots of the Nyagrodha tree, and that of its fruits, is not 
debarred from his own share (bhaksa), Further, he thus obtaing 
the Soma beverage by means of a substitute, though he does not enjoy 
[487] the real Soma, but only in the form of a substitute ; for the 
Nyagrodha is just this substitute of the Soma. The Ksattriya (when 
drinking the juice of the Nyagrodha) enters the form of the Brahma by the 
medium of another (not direct), viz, through the relationship of his 
purohita (with the Brahmans), his own Diksi (at which the king himself 
was made a Brihmana for a little while), and the Pravara of his Purohita, 
The Ksattra (ruling power) occupies (among men the same place as) the 
Nyagrodha among the trees; for the Ksattra are the royal princes, whose 
power alone is spread here (on this earth), as being alone invested with 
sovereign power. The Nyagrodha is,® as it were, firmly established jn 
the earth (and thus a sign of the duration of the royal power); and by 
“means of its descending roots expanded (in all directions, and therefore 
a sign of the great extent of the power of the Kygattriyas over the whole 
earth). When the Ksattriya who performs a sacrifice enjoys (the juice 
Squeezed out of the) descending roots of the Nyagrodha tree, and its 
fruits, then he places in himself royal power (exercised by the N yagrodha) 
over the trees, and into the Ksattra his own Self. He then is in the 
Ksattra, and the royal power represented by the Nyagrodha over the 
trees, is then placed in him. Just as the Nyagrodha tree has, by 
means of its descending roots, a firm footing on the earth (for if is 
multiplied in this way), the royal power of a Ks 


sattriya who enjoys, 
when sacrificing, this portion (as food) has a firm footing, and his rule 
cannot be overthrown. 


32. 


[488] (The Symbolical Meaning of the Fruits of the Udu mbara, Aévattha, 
and Plaksa Trees, What I mplements are Required for this quast-Soma 
Feast of the King.) 


As to the ‘fruits of the Udumbara tree, which origina‘ed from the 
vigour which is in food, and in which there is all the vigour of the trees, 
furnishing nourishments, the Ksatriya (when drinking the juice prepared 
from its fruits) places in the Kgattra fuod, and what yields nourishment 
from the trees, 


ee à 


2 The tree (a kind of the Fic us indica) ig very strong. 
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As to the fruits of the Asvattha tree, which sprang out of lustre, and 
which has the sovereignty over the trees, the Ksattriya (when drinking 
the juice prepared from its fruits) places in the Ksattra lustre and the 
sovereignty over the trees. 

As to the fruits of the Plakga tree, which sprang out of glory, and in 
which there is the independence and brilliancy of the trees represented, 
the Ksattriya places in this way the independence and brilliancy which 
is in the trees in the Kshattra. 

When all these things (the roots of the Nyagrodha tree, &c.) are in 
readiness for him, then the priests buy the Soma, and perform for the king 
the several ceremonies preceding the eve of the festival, just in the same 
way as the real Soma is treated. Then the day before the celebration 
(of the feast) the Adhvaryu should have all these things ready which are 
required for the preparation of the Soma juice, such as the (goat) skin 
(placed below), the two boards required for squeezing, the Droyakalasa, 
the cloth (for purifying), the stones, the Pitabhrit, the Adhavantya, the 
Sthala, the Udanehnam and the Chamasa. ° Then [489] they should make 


a Here are the principal implements required for squeezing, preparing, keeping, 
sacrificing and drinking the Soma juice mentioned. A detailed knowledge of them 
constitutes one of the principal qualifications of an Adhvaryu. Their description is 
therefore to be found principally in the Sûtras of the Yajurveda (see the 9th and 10th 
Adhydya of the Katiya sûtras, the 8th and 9th Pragna of the Hiran yakesi Satras, SAyana’s 
Commentary on the 4th Prapathaka of the 1st Kanda of the Taittiriya Samhita, founded 
on the Apastamba Srauta Sûtras). 

In order to make the use of these vesse 
a short description of the preparation of the Soma juice, 
witnessed, partially from the ritual books and oral information. 4 

The plant which is at present used by the sacrificial priests of the Dekkhan at the 
Soma feast, is not the Soma of the Vedas, but appears to belong to the same order. It 
grows on hills in the neighbourhood of Poona, to the height of about 4 to 5 feet, and os 
a kind of bush, consisting of a certain number of shoots, all coming from the are wo 
their stem is solid like wood; the bark greyish; they are without pes A 
appears whitish, has a very stringent taste, is bitters but not SOI A E 
drink, and has some intoxicating effect. I tasted it several times, 


for me to drink more than some tea-spoontulls. t read EEN 

The juice is obtaind in tho following way: Tho A ae “He now takes 
(charma), and puts on it the Soma shoots which are called am Ho beats the board with 
two boards, adhisavaya; the Brst is placed above the nee s the shoots (as many as 
one of the so-called gravanas, i.n Soma squeezing stones, oe eq ren CaTa ree 
he requires for the particular Savana) from below the ee ga PO Vasatîvarî pot (see 
places the other board above them. He then pours water a6 now takes certain num- 
Page 114-115) on this board ; this water is called nigrábhya: re upatisa Grahss Sanit 
ber of shoots (there are, for instance, for the libation oe lies between the two boards, 
the first of all, six required) out of the whole bunch whi¢ 


Is intelligible to the reader, I subjoin here 
partially from what I myself have 
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two parts of what is squeezed for the king (the roots of the Nyagrodha, 
&c.) ; one is to [490] be made ready for the morning libation, the other 
to be left for the midday libation. 
33. 
(The Drinking from the Traita Cups.) 


When the priests lift the Traita cups for `? sacrificing, then they 


shall lift up the cup of the sacrificer [491] also, having thrown upon jt 


holds over them the Soma squeezing stone, and shakes them thrice in the Chamasa (cup) 

of the Hotar, towards the right side. This is the Nigrdbha, We wets them with the 

waters of the Vasativari pot. Now he puts them ona large stone, places upon them some 
grass, and beats the shoots in order to extract the juice. The technical term for this 

beating is, abhisu uoti, Each abhisava, or complete extracting of the Soma juice Consists 

of three turns (parydyas); in the first, the Adhvaryu beats tho shoots eight times, and 

makes the Nigrébha in the manner described above; in the second turn, ho beats them 

eleven times, and in the third twelve times, making at the end of each the Nigrabha. 

The juice which the Adhvaryu catches at the end of each turn with his hard, is thrown 
into a vessel (at the first abhisava in the Upimsu Graha), 


After this first or preliminary abhisave, follows the mahabhisava or 
Squeezing ceremony, performed exactly in the same way as the first, with the only 
difference, that the Adhvaryu takes from between the two boards ag many Soma shoots 
as are required for the rest of the Sayanam (libation). If the juice is extracted, it is 
poured in the Adhavaniya, a kind of trough. Thence it is poured in acloth, in order to 
Strain it, This cloth is called Pavitra or Dasépavitra, Below the cloth is another 
trough, called Piitabhrit (i.e., the bearer of what is strained, purified), The Udg 
hold the cloth when the juice is strained. 


the great 


âtar must 


Single shoots of the Soma, and drops of its juice, 
vessels generally used for keeping butter, The libations are poured from two kinds of 
vessels, from the Grahas (sce page 118), and the Chamasas feups). Each offering from a 
Graha consists of a certain number of Dhérds or portions (of a liquid substance). So, for 7 
instance, the offering from the Agrayana Graha, at the evening libation, consists of the 
following four Dhårås: that one which is in the Agrayana sthalj (not the Graha) taken by 
the Adhvaryu; the two portions which remained in tho Aditya Graha (the libation from 
which precedes that from the Agrayana), and in the Ajya sthâlî (the pot with melted 
butter); these two are taken by tho Pratipasthatar; the fourth Dhara is taken from 
the Adhavaniya trough by the Unnetar, Eachof the four Dhàrâs is first strained by a 
cloth held over the Pdtabhrit vessel. The Unnetar takes his Dhara with a vessel, called i 
Udañchana, or with a Chamasa. These four Dhârâs are then filled from the Pataibbrité 
in the Agrayana Graha, and sacrificed in the usual way. Certain offerings are filled in tho 
Grahas from another very large trough, tho so-called Dronakalasa (one such vessel is in my 
possession). At certain Occasions, there is not only the mouth of the Graha to be filled up > 
to the brim, but the small cup, put in it (which alone was originally the Graha; but, after i 
the latter term had become identical with Patra, the vessel itself, the small cup, was g 
called atigraha), is also filled; this is called atigrahya, ; 

à They are called here tréita chamasa, There are, on the whole, ten such cups; 
therefore traita cannot be referred to tri, i.e., threo, In all likelihood, the word is 


7 are put in several sthdlis or small 
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two young sprouts of Dharba grass; both are then (one after the 
piher) to be thrown on the wooden sticks surrounding the fire, by 
the formula ` Vausat! After having thrown the first, the ‘priest 
papets the verse, dadhikrévno akdrvisam (4, 39, 6), concluding with 
Sváhå and Vausat. Anier having thrown, the- second Dharba stalk, 
he repeats the verse, å dadhikrdh śavasâ (4, 38, 10.) When the 
priests then take the Soma cups to drink themselves, the sacrificer 
should take his cup also, When they lift them up (to drink), 
the sacrificer should do the same. When the Hotar then calls the 
Tâ (just before drinking) to the place, and drinks from his cup, then 
the sacrificer should drink his cup whilst repeating the following verse, 
“What has remained of the juicy Soma beverage whilst Indra drank 
with his hosts, this his remainder I enjoy with my happy mind, I drink 
the king Soma.” This beverage prepared from the trees (above men- 
tioned) promising fortune to him, becomes drunk with a happy mind. 
The royal power of a Ksattriya who, when sacrificing, drinks only this 
portion described, becomes strong, and is not to be shaken. 

[492] By the words, “Bea blessing to our heart thou who art drunk ! 
prolong our life, O Soma, that we may live long!” he then cleans his 
mouth ; for, if the juice (remaining on his lips) is not wiped off, then 
Soma, thinking, “an unworthy drinks me,” is able to destroy the life of 
aman. But if the juice is wiped off in this way, then he prolongs the 
life. With the following two verses, which are appropriate for the sacri- 
fice, dpydyasva samelu (1,91, 16) and sai te paydrrsi samayantu (1, 91, 
18), he blesses the Chamasa (i. e., what he has drunk from it) to bear 
fruit. What is appropriate in the sacrifice, that is successful. 


connected with Writa, who was the first physician, and the Soma being the best of all 
medicines, supposed to have invented such cups. Siyana does not explain the too in his 
Commentary on tho Aitareya Braéhmanam : but his attempt at an explanation in that 
on the Taittiriya Samhita (ii. page 253, ed. Cowell) shows that he had evidently no clear 
idea of what the original meaning was; for after having tried more than one explanation 
from the numeral tri, he exclaims, “ but it is now enough ; one should see die traita 
Means ‘good, excellent,’ (prasasta).” Bub we need not despair of making out its mean- 
ing, If we compare the term, lrdita chamasa with that of nae ane in 
7, 84), we cau pretty clearly sco what it must mean. As I havo stated a 


Sams i ay, they belong to tho deity 
24, on page 124-125), tho Chamasa aro Nardsamsa, that is to ee ee ee eae 


NardSamsa, after one has drunk out of thom, sprinkled water cho EO EA, 
a Chamasa; they generally drink twice. What is filled in 2 Gitta then is the Nara- 
he, belongs to Tritau ; altorwards, ib is cleaned and filled again. onion 
Samsa draught. [In Corrigenda tho translator says “my opinion toad harat AAA 
On a doubtful reading.” Again, in the Corrections to Vol, Is ho writos : 
traita appears to have been very carly misunderstood. "—Editor.] 

17 
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34. 


(Lhe Drinking from the Nardsamsa cups. The List o f Teachers of the Sub- 

stitute for the Soma J uice, and the Rites Connected with it.) l 

When the priests put the Traita cups down, then the king should put 

down the sacrificer’s cup also; when they incline their cups (after having 
put them down), then the king should do the same with his cup. Then 
he should take up the [Narasaihsa] cup, and by the recital of the verse, 
“O thou divine Soma, who knowest my mind, who art drunk by Nara- 
samsa, and enjoyed by the Uma-Pitaras '? I enjoy thee!” In this way the 
king enjoys the Naragathsa portion at the morning libation. At the midday 
libation, he repeats the same mantra, but says, “enjoyed by the Urra- 
(Pitaras),”” and at the evening libation, he says, “ enjoyed by the Kdvya 
[493] (Pitaras).” For the Pitaras (present) at the morning libation, are 
the Umas, those (present) at the midday libation, are the Urvas, and those 
at. the evening libation, are the Kavyas. In this way, he makes the 
immortal Pitaras enjoy the libations, 


Priyavrata, the Soma drinker, said, “ Whoever enjoys the Soma 
beverage, he certainly will be immortal.” The ancestors of a king who 
enjoys, when sacrificing, this Naragathsa portion, therefore, become 
immortal (i e., they never will perish), when they enjoy (in such a way) 
the Soma libation, and his royal power will be strong and is not to be 
shaken. The ceremony of wiping off from the mouth what of the juice 
remained, and thesprinking of the cup with water (4pydyanam) is the same 
as above (when the Traita Chamasa are emptied). All the three libations 
of the juice prepared for the king, should be performed in the same way 
as the real Soma libation. 


This way of enjoying the Soma Juice (by means of a substitute), was told 
by Rama Margaveya to Vigvantara, the son of Susadman. The king 
then, after having been told it, said, “ We give thee a thousand cows, 
O Brabmana. My sacrifice is to be attended by the Syaparnas.” 

This portion (bhaksa) was told by Tura, the son of Kavasa, to Jana- 

_mejaya, the son of Pariksit; then by Parvata and Narada to Somaka, the 
son of Sahadeva ; thence (this traditional knowledge) passed to Sahadeva 


ay a a aes) 


o ” A division of tho Pitaras, or manes, It ig the proper name of a certain class of the 
4 taras, ‘The original meaning of the word is uncertain, The root is, no doubt, av, but 
ee many meanings that it is difficult to state satisfactorily the meaning, Another 
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Sdrjaya ; thence to Babhan Daivévridha ; 


thence to Bhima Vaidarbha, and 
Nagnajit Gandhara. 


This portion, further, was told by 
it passed to Kratuvid Janaki. 
to Sudds, the son of Pijavana. 


Agni to Samagruta Arindama ; thence 
This portion was further told by Vasistha- 


[494] All these became great, in consequence of their having drank 
the Soma in this way (by means of a substitute), and weve great kings. 
Just as the sun (placed on the sky) sends forth warmth, thus the king ~ 
who, when sacrificing drinks the Soma in this way, is placed amidst 
fortune and shines everywhere, from all directions he exacts: tribute, his 
kingdom becomes strong, and is not to be shaken. 
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495] HIGH TH BOOK, 


FIRST CHAPTER. 


(The Sastras and Stotras required at the Soma Day of the 
Ra jastya.) 


1 
(The Use of Both the Rathantaram and Brihat at the Midday Libation.) 


Now, as regards the Stotras and Sastras (required at the king’s liba- 
tion), both the morning and the evening libations do not differ in this 
point from the rule of the Aikahilas (Soma sacrifice of one day’s duration); 
for both these libations at the AikAhika sacrifices are indisturbable, well 
arranged, and firmly standing, and they produce quiet, good order, firm 
footing, and security. 

(But there is a difference in the ceremonies of the midday libation.) 
The midday Pavamana performance (of a sacrifice, which requires both 
Simans with the Brihat for- the Pristha Stotra, has been told ;1 


' The expression ukta, “told,” appears to refer to 4, 19, nbhe brihad rathantare pavamana- 
. yor bhavatas, But the reference is nob quite exact. The author wishes, doubtless, to advort 
to the peculiar circumstance, that both the principal Sâmans ave used at one and: the 
same day, viz. on the Soma day of the Rajasdya. It is even against tho general 
principles of the sacrificial theory to use both on the same day (see 4, 13), as the 
whole arrangement of the ‘Dvadasaha sacrifico with its Rathantara and Brihat days 
clearly shows. There are only three exceptions to this rule, as far as my knowledge 
goes, viz, on the Abhijit and Visuvan days, and on the Abhisgechaniya day of the 
Rajasfya, which is performed according to the rites of an aikâhika Soma sacrifice 
(see 8, 4). The Particulars of the ceremonies of the Abhijit day are nob given in our 
Braéhmanam ; but we learn them from the Asval, Sittras (8, 5). There it is said: 
Abhijit Brihat-prigtha ubhayasdma yadyapi Rathantaram yajiayajnyasithane, ie, the 
Abhijit sacrifice requires the Brihat as its Pristha Stotra (at the midday lib 
(thus) both (the principal) Simans, if the Rathantaram (is used at the evening libation) 
instead of the Yajfiayajniya Saman (used at the evening libation of the Agnistoma). 
The exceptional use of Brihat and Rathantaram on ‘the Visuvan day has beon stated by 
‘Our author (4, 19, compare ASval. 8,6). Ontho use of both these Simang at the Rajasdya 
Sacrifice, Asval, (9, 3) makes the following remark : ukthyo brihat pristha tibhayasdma 
abhishechanîyah, i.e on the inauguration day, the Ukthya sacrifice takes place, with the 


cipal) S4mang (Brihat and Rathantaram) are required. Both are, as we learn distinctly 
from our Brâhmanam, required at the midday libation ; the Rathantaram being chanted 
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[496] for the chanting of both Samans (the Rath 
performed. The yerse, d två ratham yathotaya (8, 
(required for the Sastra) belonging to the Rath 
idam vaso sutam andha (8 


antara and Brihat) is 
57, 1-3) is the beginning 
antara Siman; the verse 
, 53, 5-7), the sequel required for the same Sas- 
tra. This Pavamána Uktham (the just-mentioned Shastra) is just the 
Marutvatiya Sastra, to which the Rathantara Siman (at the Agnistoma, 
for instance) belongs. They perform the Rathantara chant at the Pava- 
måna Stotra ( of the midday libation) praised at this (sacrifice) ; the Brihat 
is the Pristha (Stotra), in order to give a prop (to the whole), For the 
Rathantara is Brahma ; the Brihat is the Kşattra.” The Brahma certainly 
precedes the Ksattra. For the [497] king should think “when the 
Brahma is at the head, then my royal power would become strong and not 
be shaken.” Further, the Rathantara is food ; if placed first, it pro- 
cures food to the king. The Rathantara further is the earth, which is a firm 
footing ; if placed first, it therefore procures a firm footing to the king. 
The Pragiitha for calling Indra’ near remains the same without any 
modification (as in the Brahmanical sacrifices), this Pragâtha belonging to 
(all) Soma days. The Pragitha addressed to Brahmanaspati,* which has 
the characteristic of ut (utlistha, rise!) is appropriate to both the Sâ- 
mans which are chanted. The Dhyâyyâs? are the same without any 
modification ; they are those appropriate for the Ahina sacrifices, whilst 
that Marutyatiya Pragétha,® which is peculiar to the Aikahikas, is chosen. 


2. : 
(Lhe Remainder of the Marutvattya Shastra, and the Niskkevalya Sastre.) 


The (Nivid) hymn (of the Pavamdna uktham) is janisthd uml 
(10, 73).1 Tt contains the terms, ugra strong, and sahas power, which 


first, and the Brihat after it. ‘The former forms here part of the nade t Oane 
first at the midday libation), the latteris the (principal) eH Stotra w. a ae 
the first, The “astra belonging to the Pavamâna Stotra is the a Re 
12-20), that for the Pristha Stotra is the Niskevalya (see 3, ete iy a ae 
sacrifice, the first goes by the name of Pavamdna-uktham, the latter by 
uktham. : : 
2 Tho royal sacrifice differs from the Brahmanical here by oe 
principal Simans at the same time; whilst at the latter sacrifice, 


the employment of both the 
either is employed 


all Soma days, and forms always part of the first 


? Sec about it 8, 16. It is repeated on E Rija ra 


Kastra of the midday libation. Thence it is als 
“See 3, 17 (page 184). 
* See 3, 18. 
" See 4, 19. 


îya Sasbra, 
* Seo pages 188-89. It is the same as at the Marutvatiya aspra, 
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are chracteristic of the Ksattra. The word, ojishha, “ the strongest,” jg 
also a characteristic of the Ksattra. The words, bahuldbhiménah 
(in the first verse) contain the term abhi, which means, “to over- 
power, defeat,” (which is a characteristic of the Ksattram [49g] 
also). The hymn consists of eleven verses, for the Tvristubh com- 
prises eleven syllables, and the Ksattriyas share in the nature of the 
Tristubh, Ojas (in ojistha) is Indra’s power, viryam (strength) is 
Tristubh ; the Ksattra is power (ojas), and the Ksattriya race is the 
strength (as to progeny). Thus he (the priest) makes him (the Kgattriya) 
successful in strength, royal power, and progeny. By this Gauriviti hymn’ 
the Marutvatiya Sastra becomes successful, on which a Brihmanam? 


has been told. P ; 
(Now Follows the Niskevalya Saustram.) 


The verse, tvâm iddhi havamahe (6, 46, 1-2), forms the Brihat Pristha. 
For the Brihat Sima is the Ksattram; by means of the Ksattra, the 
king makes complete his royal power. If the Brilat is the Ksattra, 
then ihe soul of the sacrificer is the Niskevalya Sastra (to which 
the Brihat Sama belongs). ‘That is what the Brikat Prigtha becomes (for 
the sacrificer). The Brihat is the Kshattra ; by means of the Ksattra, 
the Brihat makes him successful. The Brihat is further precedence, and 
in this respect it makes him successful also. The Brihat is further ex- 
cellence, and in this respect it makes him successful also. 

They make the Rathantara Sama, abhi två Stra nonumah , the Anu- 
ripa*® to the Brihat. For the Rathantara is this world, and the 
Brihat is that world. That world corresponds to this one, and this 
[499] world to that one. Therefore, they make the Rathantara the 
Anurûpa to the Brihat, for thus they make the sacrificer enjoy both worlds. 

Further, the Rathantara is the Brahma, and the Ksattra the Brihat; 
thus the Ksattra is then placed in the Brahma, and the Brahma in the 
Ksattra. There is then prepared for both the Simans the same place. 
The Dhayya is yad vdvana (10, 74, 6), of which a Brihmanam! has been 
already told. The Sima Pragatha is, ubhayam érinavachcha (8, 50, 1-2) ; 
for it is a characteristic of both Sâmans which are sung (on account of its 
containing the word ubhayam, both.) 


a Cee = sei. os x Ce 
*Janistdugrah (See above), The Rigi is Supposed to be Gauriviti. 

* It begins, tad vd etad yajaména jananam. See 4, 19 (page 65 of the text), 

2 That is to say, the Hotar repeats as counterpart to the Stotriya of the Niskevalya 
Sastra, which is at this occasion the text of the Brihat Sama, the text of the Rathan- 
taram, which is quite unusual. 

This BrAhmanam is, te devd abruvan sarvan vå, See 8, 22 (page 67 of the text). 


, 
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3. 


(Lhe Nivid Sûkta of the Niskevalya Sastra). 


4 
a The hymn, tam su tuhi yo abhibhittyoja (6, 18), contains the char: 

istic abhi in the word abhibhiiti. Its words, agáļham (unconquer bl eee 
(strong), sahamdnam (being strong), contain cakes al e 
also. Tt consists of fifteen verses ; for the number fifteen is stren Ke He 
ness of senses, and power, the Ksattra is strength, the seal ae 
might (véryamj. The hymn thus makes the ie successful i ie ie 
royal power and might. It isa hymn of Barada The A i 
was seen by Bharadvâja also. (and) is in direct relationship eae 
ancestral fire.!2 The sacrifice of the Ksattriya which has the Brihat for 
[500] (Stotra) becomes successful. Thence, wherever a Kesattriya brings 
a sacrifice, there the Brihat Pristha is to be employed, Fave Tbs maleate 
(the sacrifice) complete. 


4, 
(The Sastras of the Minor Hotri-priests.) 


The performances of ihe minor Hotri-priests (Maitravaruna, Brâlhmanå- 
chathsi, and Achhavika) required (at the sacrifice of a Ksattriya) are 
thoso allotted to the Aikahika sacrifices. For these Aikihika perform- 
ances are propitiatory, ready made, and placed on a footing, in order to 
make the sacrifice successful to accomplish it, and place it on a firm 
footing wheuce it cannot fall down. ‘These (performances) contain all the 
forms (required), and are quite complete. (They are repeated) in order to 
accomplish the integrity and completeness (of the sacrifice). The 
Ksattriyas who perform a sacrifice should think, “Let us obtain all 
desires by means of the all-perfect and complete performances of the 
minor Eotri-priests.” ‘Therefore, wherever the Ekibas are not complete 
l Stomas and Pristhas, there are the Aikahika perform- 


ee 


as to the number o 


ngây. explains the expression, arycyend saloma, in the following manner : ârzeyo 
bharadvajamunisambandhal, lomas abdena kešayukto murddhopaloksyate, saloma ASD 
The word loma means, according to him, “the head with the 

“ having & helmet, or turban,” that is, 


fetched to mect with the 


— 


sumpiirna ity arthal 
hair; ” and to salomd he attributes the meaning 
“complete. ” Bub this explanation is too artificial and far- ; 
approval of modern philologists. To arrive al the proper meaning of tho obsolete tom 
saloma, we have lo consult the cognate W unuloma and pratiloma, both applied to 
deterioration of lineage by mixing with lower € In referenco to these terms, I 


translated the passage 


ords, 
astes. 
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ances of the minor Hotri-priests required,'8 then it (the sacrifice) be. 
comes completed. 


This sacrifice (performed by a Ksattriya) should be the Ukthya, 
which has fifteen Stotras and Sastras. [501] Such is the opinion 
of some. Eor the sharpness of senses is a power (ojas), and the 
number fifteen is strength; (furtner) the Ksattra is power, and the 
Ksattriya is strength. Thus the priest makes him (the Ksattriya) 
succeseful by means of power, Ksattra, (and) strength. This sac- 
rifice requires thirty Stotras and Sastras (viz., fifteen each, For the 
Viraj consists of thirty syllables. The Virdj is food. When he places 
him (the sacrificer) in the Virâj, then he places him in food. Therefore 
the Ukthya, which is fifteen-fold, should be (employed for the king at 
this occasion). But the Agnistoma, which forms part of the Jyotistoma, 
would more properly answer this purpose.l4 For, among the Stomas, the 
Triviit (nine-fold) is the Brahma, and the fifteen-fold Stoma is the Ksat- 
ira. But the Brahma precedes the Ksattra: (for the king should 
think) “If the Brahma is placed first, my kingdom will be strong and not 
to be shaken. The number seventeen represents the Vaisyas, and twenty- 
one the Siidras. 1f these two Stomas (the Seventeen and twenty-one 
fold) are employed, then they make the Vaigyas and Sûdras follow him 
(the king). Among the Stomas, the ‘Trivrit is splendour, the fifteen-fold 
is strengih, the seventeen-fold is offspring, the twenty-one-fold is the 
footing. Thus the priest makes the king, who (thus) sacrifices, successful 
in gaining splendour, strength, offspring, and a firm footing. Therefore 
the Jyotistoma (Agnistoma) is required. This requires twenty-four 
Stotras and Sastras (twelve each). For the year consists of twenty- 
four half months; in the year there are all (kinds of) nourishment. 
Thus he places him (the sacrificer) in all (kinds of) nourishment. 
Thence the Jyotistoma-A gnistoma alone is required (and not the 
Ukthya). 


® Tor the Ekålas, whichare survdstumy 
required : trivrit, painchadasa, suptadasa o 
ing Pristhas : Brihat, Rathantara, 
Sacrifice, there are only the Brih 
the defects 


and survuprişlha, tlie following six Slomas are 
kavimsa, lrinava, trayastrimsa; and the follow- 
Vairiipa, Viiraja, Sckvara, Rairata. In the Ksattriya 
at and Rathantara required. In is therefore incomplete ; 
are to be supplicd by the minor Notpi-priests. j 

™ Jn this Sacrifice, 


there are the four Stomas, subsequently mentioned, required. 
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[502] SECOND CHAPTER. 
(Punarabhigeka, or Repetition of the Inauguration Cere 
5. 
(Lhe Implements and Preparation for Punarabhisgeka.) 


Now follows (the tule) of Punarabhiseka of the Ksatiriya who is 
p etre as a sacrificer, and whose Ksattram is in (such a way) new 
born. After having undergone the ceremonies of ablution? and perform- 
ed the animal sacrifice (anubandhya), he performs the concluding Isti. 

After this Isti is finished (and thus: the Soma day of the Rajastiya 
concluded), they sprinkle him again with the holy water (they make 
punarabhigeka), Before it commences, all implements must be in readiness, 
viz., a throne, made from Udumbara wood, with feet only as large as the 
span between the thumb and forefinger, and successive helmets of the 
length of half an arm, (besides there must be provided for) cords for bind- 
ing made of Muiija grass, a tiger skin for covering the throne, a (large) 
ladle of Udumbara wood and a (small) branch of the Udumbara tree. In this 
ladle the following eight substances are thrown: curds, honey, clarified 
butter, rain-water fallen, during sunshine, young sprouts Of grass and of 
green barley, liquor and Dûb grass (Dûrvå). The throne is to be placed 
in the southern line,’ drawn by a wooden sword (sphya) in the Vedi, the 
front part [508] turned eastwards. Two of- its feet are to be within the 
Vedi and two outside. For-this earth is (the goddess of) fortune ; the 
little space within the Vedi is thus allotted to her, as well as the large 
(infinite) region outside. If thus two feet of the throne are inside and two 
outside the Vedi, both kinds of desires, those obtainable from the place 
within as well as from outside the Vedi, are to be gained. 


6. 


` (How the King has to Ascend hi T hwone at the Inauguration Ceremony ; 
what Mantras he has to Repeat at this Occasion.) 


` He spreads the tiger skin on the throne in such a manner that the 
hairs come outside, and that part which covered the neck is turned ie 
ward. For the tiger is the Keattra (royal power) of the beasts in the 


i i ra, the 
forest. The Ksattra is the royal prince; by means of this pee t 
to the name of the sacrifice, réjasiya, 
y whicb takes placo at the end of the 


mony.) 


1 The term is siyate, containing an allusion 

>This is the so-called avabhritha ceremon 
Sacrifice before the concluding Isti. 

3 By means of a wooden sword, three lines are 
the south, one towards the west, and one towards the east. 


18 


drawn in the Vedi, víz., one towards ” 
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king makes his Ksattra (royal power) prosper. The king, when taking 
his seat on the throne, approaches it from behind, turning hig face east. 
wards, kneels down with crossed legs, so that his right knee touches the 
earth,* and (holding the throne with his hands) prays over it the follow- 
ing mantra :— 


“May Agni ascend thee, O throne, with the Gayatri metre! May 
Savitar ascend (thee) with the Usnih, Soma with the Anustubh, Brihas- 
pati with the Brihat, Mitra and Varuna with the. Pankti, Indra with the 
Tristubh, and the Visve Devih with the Jagati metres. After them I 
ascend this throne, to be ruler, to be a great ruler, to be an uni- 
versal ruler, to obtain all desires fulfilled, to be an indepen- [504] 
dent and most distinguished ruler (on this earth), and to reach the world 
of Prajipati, to bè there a ruler, a great ruler, a supreme ruler, to be in- 
dependent, and to live there for a long time!”’ 


After having repeated this mantra, the king should ascend the throne, 
with his right knee first, and then with his left. This, this is done; so 
they say. : 


The gods joined with. the metres, which Were placed in such an order 
that the following exceeded the preceding one always by four syllables,® 
ascended this (throne,) which is fortune, and posted themselves on it, Agni 
with the Gayatri, Savitar with the Usnih, Soma with the Anustubh, 
Brihaspati with the Brihati, Mitra and Varuna with the Pankti, Indra 
with the Tristubh, the Visvedevah with the Jagati. The two verses 
(where the joining of the gods to their metres is mentioned) commencing, 
Agner Gayatrt abhavat (10, 130, 4-5) are then recited. i 


The Kşattriya, who, after these deities (after having previously in- 
voked them in this manner) ascends his throne, obtains for himself the 
power not only of acquiring anything, but of keeping what he has ac- 
quired ;° his prosperity increases from day to day, and he will rule su- 
preme-over all his subjects. 


“ This particular posture is called janvachya. The Hotar, principally, must on many 
occasions take it; it is very awkward and troublesome ; I could not imitate it well, 
though 1 tried. 

* G&yatri with 24 syllables comes first ; 24 + 4 =28 is Ugnih; 28+4=82 is Anus: 
tubh ; 824+4=96 is Brihati; 36+4=40 is Pañkti; 4044=44 is Tristubh ; 44+4=48 18 
Jagati, j 


“ This is the translation of the word, Yoga-ksema, 
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When the priest is about to sprinkle him (with water) then he makes 
the king invoke the waters for their blessing (by these words): “ Look 
upon me, ye waters, with a favourable eye! touch my skin with your happy 
body ! I invoke all the fires which reside in the waters to bestow on me 
splendour, strength, and vigour.” For the waters, if not invoked for 
a blessing (by a mantra), take away the strength from [505] a Ksat- 
triya who is already consecrated ; but not (if they have been duly 
invoked). | 


7. 


(Lhe Inauguration Mantra when the King is Sprinkled with the Holy 
Water. Whether the Sacred Words,“ bhir,’ &c., are to be Pronounced along 
with this Mantra or not. Different Opinions on this Point.) 


They now put the branch of the Udumbara tree on the head of the 
Ksattriya, and pour the liquids (which are in the large ladle) on it. 
(When doing so), the priest repeats the following mantras: “ With 
these waters, which are most happy, which cure everything, increase the 
royal power, and hold up the royal power, the immortal Prajapati sprin- 
kled Indra, Soma the king, Varuna, Yama, Manu ; with the same, sprinkle 
1 thee! Be the ruler over kings in this world. Thy illustrious mother 
bore thee as the great universal ruler over great men ; the blessed mother 
has borne thee ! By command of the divine Savitar I sprinkle ’ (thee) 
with the arms of the Agvins, with the hands of Pagan, with the lustre 
of Agni, the splendour of Sûrya, the power of Indra, that thou mayest 
obtain strength, happiness, fame, and food.” 


If the priest, who sprinkles the king, wishes him alone to enjoy good 
health,° then he shall pronounce (when sprinkling) the sacred word, bhar. 
If he wishes that two men (son and grandson) should enjoy this benefit 
together with him, then he shall pronounce the two sacred words, 
Uhdr, bhuvah. -I£ he wishes to benefit in this way three men (son, 
grandson, and great grandson), or to make (the king) un-[506] oe 
then he ought to pronounce the three sacred words, bhúr, bhuvah, 


svar. 
ce a 


J =e 
&¢., are here regarded as the instrumen: 
) tho king. 


ts by which the cere- 
1 The arms of the ASvins, 
mony is performed ina mystical way o! 


a Lit. that ho may eat food. 
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Some say, These sacred words having the power of bringing every 
thing within grasp, the Ksattriya who has the mantra recited with the 
addition of these sacred words,° provides for another (not for himself) ; 
therefore, one should sprinkle him only under the recital of the mantra, 
“By command of the divine Savitar,” &e. They, again, are of opinion 
that the Ksattriya, when sprinkled, not under the recital of the whole 
mantra (z.e., with omission of the sacred words), has power only over his 
former life. 

Satyakadma, the son of Jabald, said, “If they do not sprinkle him 
under the recital of these sacred words (in addition to the mantra), then 
he is able to go through his whole life (as much as is apportioned to 
him).” But Udddélaka Arunih said, “ He who is sprinkled under the 
recital of these sacred words obtains everything by conquest.” 

He (the priest) should sprinkle him under the recital of the whole 
mantra, “ By the command of the divine Savitar,” &e., and conclude by 
thir, bhuvah, svar! 

The Ksattriya who has thus performed a ‘sacrifice loses (in conse- 
quence of his sacrifice) all these things (which were in him), viz., the 

Brahma which was placed in the Ksattra, the sap, nourishment, tbe 
essence of water and herbs, the character of holiness (brahmavarchasam), 
the thriving consequent on food, the begetting of children, and the 
peculiar form of the Ksattra (all that it comprises). And as fur- 
ther regards the sap for (producing) nourishing substances, the 
Ksattra is the protection of the herbs ‘the fields of grain, &¢., being 
protected by the Ksattriyas, these things must be kept). If he there- 
fore brings those two invocation offerings before the inaugur-[507] 
ation ceremony,'® then he places the Brahma in this Ksattra (and 
all those things will be conseauently kept). 


8. 
(Lhe Symbolical Meaning of the Different Implements and Liquids required 
for the Inauguration Ceremony. The Drinking of Spirituous Liquor 
(surd) by the King.) f 


` The reason that the throne-seat, the ladle, and the branch is of:the 
Udumbara tree is because the Udumbara is vigour and a nourishing 


° Alisarvena, i.e. by what is beyond the whole mantra, that is, the sacred words, 
thúr, &c., which are-added to it, 


See above 7, 22, one to the Brahma, the other to the Ksattra: “I enter the 
Brahma, ” &c. : i 
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substance. The priest thus places vigour in him (the Kings) as 
his nourishing substance. z 

As to curds, honey, and melted butter, they represent the liquid 
(essence) in the waters and herbs. The priest, therefore, places the 
essence of the waters and the herbs in him. a 


The rain water fallen during sunshine, represents the splendour and 
lustre of sanctity, which are in this way placed in him. ve 

The young grass and young barley represent provisions and the 
thriving by their means, which are thus placed in him for (producing) 
offspring, and consequently (provide him with) offspring. 

The spirituous liquor represents the Ksattra, and, further, the juice 
in the food; thus both the Ksattra and the juice in the food, are placed 
in him. 

The Darva grass is Ksattra; for this is the ruler of the herbs. The 
Ksattra, viz., the princely race, is represented by it, as it were, spread 
everywhere; the Ksattriya becomes residing here (on this earth), in his 
kingdom, he becomes established, as it were, his rule extended, as it were. 
This is represented by the sprouts of the Dûrvâ, which have, [508] as 
it were, a firm footing on the earth. In this way, the Ksattra of the 
herbs is placed in him (the king) and a firm footing thus given him. 


All those things (the Brahma, sap, &c.), which had gone from the 
king after having performed a sacrifice, are in this way placed in him 
(again). By their (of curds, honey, &c.) means he makes him thus 
successful. 

Now he gives into his hand a goblet of spirituous liquor, under the 
recital of the verse, svâdişthayâ madisthaya, &e. (9, 1, 1) ùe., “Purify, O 
Soma! with thy sweetest, most exhilarating drops (the sacrificer), thou 


to be drunk by him.”"* After haying put 


who art squeezed for Indra, 
c tiatory 


the spirituous liquor into his hand, the priest repeats æ prop? 
mantra! (which runs thus): “To either of you (spirituous liquor and 
Soma !) a separate residence has been prepared, and allotted by the gods. 
Do not mix with one another in the highest heaven; liquor ! ne a 

: i no)! Ma 
powerful; Soma ! thou art a king. Do not harm him (the A ; AT 
either go to his own place.” (Here is said), that the drinking, of ic 
Soma and that of liquor, exclude one another (they are not to be mixed). 
1 This interpretation is given by Sayana, which, no doubt, is ae WR 
at jwhich this mantra is used; and thus it certainly was interprete ev: Q 

to he the original meaning of the verse. 


times, However, it doos nob appear at g £ 
12Jġ ig with ome variations to be found in tho Våjasaney! Samhitâ (19, 7). 
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After having drunk it, he should think, “ the giver (the priest)-of ie 
goblet (to be his friend) and give him (the remainder of) this (liquox), 
This is the characteristic of a friend. Thus he finally places the liquor 
in his friend (gives hima share in it), And thus has he who possesses 
such a knowledge, a place in his friend (they are mutually connected), 
9. i 
[509] (Lhe Descent of the King from the Throne, ajter having been 
Inaugurated. The Mantras which he has to Repeat at this Occasion.) 


He now descends (from the throne-seat), facing the branch of the 
Uduimbara tree (which was placed in the ground). The Udumbara being 
sap, and consequently a nourishing substance, the king goes thus (to 
receive) these gifts (hidden in the Udumbara tree). Being seated above, 
and having put both his feet on- the ground, he announces his descent 
(facing the Udumbara), (by uttering the following words:) “I stand in 
the heavens, and on the earth; I stand in the air exhaled and inhaled; I 
stand on day and night; I stand on food and drink ; I stand on Brahma, 
Keattra,-and these three worlds.” Vinally, he stands firm] y through the 
universal soul (sarva-Atmé, which connects all the things just mentioned), 
and thence has a firm footing in the universe, He obtains continuous 
prosperity. The king who descends, after having been inaugurated by 
the ceremony of Punarabhiseka in this way (from the throne-seat), 
obtains supremacy over his subjects, and royal power. 


After having descended,'* he then stands, inclinin 


“ Adoration to. the Brahma!” Then he says aloud, 
the attainment of victory (in general), of victor 
victory over strong and weak enemi 
(sariejite).” [510] By thus making tl 
Keattra comes under the sway of the 
of the king becomes prosperous, and 
mantra), “I present a gift for the att 


“ I present a gift for 
y everywhere (abhijiti), of 
es (vijiti), and of complete victory 
arice salutation to the Brahma, the 
Brahma, and Consequently the rule 
he will have issue, As regards (the: 


ainment of victory,” &c., he emits 
Speech by it, For the words, “I give,’ 


(recovered, after having been silent), 
“When Speech ig recovered 


, then (consequently) all this my por- 
formance shall be completed,” having (so thinking) emitted Speech, he 
approaches the Ahavantya fire, and puts a stick into it, reciting, “ Thou 


5 A Ey 
a Pratyavarithya, instead of ruhya ; long a, 


instoad of short u, boing a Vedic form, 
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art a wooden stick, become joined to the sharpness of senses and strength 
of the body, Svaha!” ‘Finally, he succeeds thus in raga himself 

“sharpness of senses and valiant. After having put the stick into the 
fire, he walks three steps towards the east and north, (and addresses the 
step he is taking thus): ° Thou art the means of subduing the regions; 
ye (steps), make me capable of adoring (in the right manner) the yeas 
may I obtain my desires wished for and preserve what is granted to ne 
and safety,” He now proceeds to the north-east, that is, to undo again 5 
defeat. Such is the meaning (they say). 


10. 
(Magical Performance of a Kin g for Defeating an Enemy.) 


The Devas and Asuras were fighting in these worlds. They fought 
in the eastern direction, then the Asuras defeated them. They then 
fought in the southern direction, and the Asuras defeated them again ; 
and, likewise, they were defeated by the Asuras when fighting in the 
western and northern directions. They were then fighting between 
the eastern and northern directions, and remained victors. The 
[511] Keattriya, therefore, standing amidst both armies arrayed in 
hattle lines, shall proceed to the northeast, saying to him (tothe house- 
priest), “ do so 1* that I may conquer this army.” After he (the house- 
priest) has consented, he should touch the upper part: of the king’s 
chariot and repeatthe mantra, vanaspate vidvango Tri (6, 47, 26). ‘Then 
he shall say to (the king), “ Turn towards this (north-east) direction ; 
thy chariot with all its implements should be turned thither (north-east) ; 
then to the north-west, south and east, and (lastly) towards the enemy.” 
With the hymn, abhivartena havisd (10, 174) shall he turn his chariot, 
and when reciting the Apratiratha (10, 103 dguh sísâno) Sas (1, 152 Sasa 
itthd), and Sauparna (pra dhard yantu madhuna) hymns, he shall look upon 


it (the chariot). 
` The Keattriya conquers (the hostile) army, 


just being about fi ghting (with the enemy), tak 
the house-priest), saying, « Make me win this battle. 
Se a cull z 
u giy. refers this address to the king who) i fo) 
: heso words. He asks first the king's permission 


i ddres: 
son to whom the Ksattriya a i sonl: 
anaiai pronoun, but never explicitly mentioned. I think it 


hinted at by the demonstrative : tiene ee 
refers to the Purohita or house-priest, who has always to ace ae Bees, 
going to fight a battle, and give him hisadvice. Sâyanas OP 7 


when he, at the time of 
es thus his refuge (with 
” He then shall let 
is sitting in his chariot, A Kegattriya 
to perform the cere- 
ae ses his words, is only 
mony mentioned. 


CC-0. In Public Domain. Funding by IKS-MoE 


Digitized by eGangotri and Sarayu Trust. 
352 


him fight in the north-eastern direction, and he (the Kgattriya) wing 
the battle. Ifhe be turned out of his dominions, and thus takes his 
refuge with him (the house-priest), saying, “Make me return to my do- 
minions,” then he (the house-priest) shall let him, when going away, 
proceed to this (north-eastern) direction, (and) thus he recovers his 
dominions. 


Ša (The king, whose inauguration ceremony is performed) after having 
been standing (in northeastern direction) recites then, when going [512] 
to his palace, (the verse) calculated to drive away all enemies altogether, 
(This verse is), apa prâcha (10, 13t 1.) Then he will be made rid of all 
his enemies and live in safety, and enjoy happiness increasing from day 
to day. He who returns to his palace whilst reciting the above-mentioned 
mantra (10, 131, 1) obtains sovereignty over his subjects, and supreme 
power. After having come home, he sits behind the household fire. 
His priest then, after having touched him, fills a goblet four times with 
melted butter, and makes thus three (each consisting of four spoonfuls) 
offerings addressed to Indra, the mantras being recited in the Prapada?* 
` form, in order that he might be 


protected from disease, injury from any 
loss, and enjoy perfect safety. 


11. 


(The Repetition of Three: Mantras, with 


Insertion of a certain Formula. 
lis Effect. Janmeja 


yas Opinion on the Effect of this Magical Per 


. (The verses to be recited in the Prapada way follow) Paryt su 
pradhanva (9, 110, 1), ie., acquire everywhere riches, in order to grant 
them (to thy worshipper). In the midst of the word, vritrdni (of the just 
mentioned mantra), after á, and before nt, be inserts the words, “bhûr, 
brahina, pránam (breath), amritam (ambrosia) is such one (the name is 
required) [513] who seeks for shelter and safety, for welfare with hig child- 
ren and cattle.” (Now follows the remaining part, of the verse), ni sakganir, 
t Say. adduces for explaining this term a memorial verse (kdrild) : 

Pdda yasydmstu yavanto yavand akgarasarhmitah, 

Richy adayayanam eteyam prapadam tad vidur budhah, 
i. ¢., the wise call that recital of the (several) pâdas of a Rik verse prapada, when“ 
they allare measured by the syllables of which they consist, This means that each 
syllable of the påda isto be pronounced quite distinctly, and that there should be 
a stop at the end of each pfda. This explanation appears, however, -not-to be quite 


correct. From the following paragraph, we learn that prapada is the insertion of 4 
formula in a pâda of a yerse, ; 


ormance.) 


” 
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ee ie of enemies, thou makest efforts of crossing the 

(Now follows the second verse), Anu hi två sutam, &e. (9, 110, 2). In the 
midst of the word, samarya, in the second pâda, after the sike Bryn P 
the words, bhuvo, brahma, &c. (the remainder just as above) are inserted 

(Now follows the third verse), ajtjano hi pavamdno, &e. (9, 110, 3), 
In the midst of the word, sakmand, after sa and before ma, he inserts 
the words, svar, brahma, &c. (just as above). After the last word of the 
interpolation, viz., “ pasubhir,” he’ then proceeds to finish the verse re- 
commencing by kmand. 

The Kesattriya, for whose benefit the house-priest sacrifices three 
offerings of melted butter, each consisting of four spoonfuls, whilst recit- 
ing these Indra verses in the above-mentioned Prapada way, thus 
becomes free of disease, free of enemies, does not suffer any loss, and, 
screened by the form of the three-fold science (the three Vedas), walks in 
all directions, and becomes established (after his death) in Indra’s world. 

Finally, he prays for increase in cows, horses, and progeny, with the 
words, “ Cows, may ye be born here! horses, may ye be born here! men, 
may ye be born here! may here sit a hero (my son), as protector (of 
the country), who presents the priests gifts, consisting of a thousand 
(cows).” He who thus prays, will be blessed with plenty of children 
and cattle. 

The Ksattriya, whom those (priests) who have this knowledge make 
sacrifice in such a way, will be raised to an exalted position. But 
those who make the king sacrifice in this way, without possessing this 
knowledge, they kill him, drag him away, and deprive [514] him of his 
property, as the most degraded of men (nisédas), robbers, OS 
seize a wealthy man (when travelling) ina forest, and, after having thrown 
him into a ditch, run away with his property. i l 
rikgit, who possessed this knowled ge, said, 
“ My priests, who possess this knowledge, made me eo 7 ne ae 
the same knowledge (in such a manner) ee eo cite nor the 
conquer a hostile army eager for fighting ; pear ü : Peal atten 
human arrows coming from such an army Beh eis re master of the 
the full age allotted to man (100 years), 1 shal in knowing this, is 
whole earth. The same falls to the lot of him, w S 


i ‘i in this way- 
made to sacrifice (by priests) in this way -era 
“rin the original, abit Say. abhito yuddhartha-mudayukta parakiy 


Janamejaya, the son of Pa 


1 In the original, abhétuar?. 
19 
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THIRD CHAPTER. 
(The Mahabhiseka or Grand Inauguration Ceremony of Indra.) 
12. 


(Lhe Elevation of Indra to the Royalty over ‘the Gods. His Throne-seat, 
By what Mantrus he Ascended it. ‘Lhe Gods Proclaim him as King 


by mentioning all his Titles.) 


Now follows the great inauguration (mahdbhiscka) of Indra. The 
gods, headed by Prajapati, said to one another (pointing with their hands 
to Indra) : “This one is among the gods the most vigorous, most 
strong, most valiant, most perfect, who carries best out any work (to be 
done). Let us instal-him (to the kingship over us).” They all consented to 
[515] perform just this ceremony (mahabhiseka). on Indra. They 
brought for him that throne-seat, which is called the Rik-formed.’ They 
made the Brihat and Rathantara verses its two forelegs, the Vairûpa and 
Vairdja verses its hind-legs, the Sakvara and Raivata (verses) its top- 
boards, the Naudhasa and Kaleya its side-boards. The Rik verses were 
made the threads of the texture which went lengthwise, the Samans were 
the threads which went crossways, the Yajus verses'the intervals in the 
texture. ‘They made (the goddess of) Glory its covering, and (the goddess 
of) Fortune its pillow, Savitar and Brihaspati were holding its two fore- 
legs, Vayu and Pian the two hind-legs, Mitra and Varuna the two 
top-boards, the Asvins the two side-boards. 


_ Indra then ascended the throne-seat, addressing it thus: “May the 
Vasus ascend thee with the Gayatri metre, with the Trivrit Stoma, with 
the Rathantara Sama. After them I then ascend for obtaining universal 
sovereignty. May the Itudras ascend thee with the Tristubh metre, - 
the fifteen-fold Stoma, and the Brihat Sama. After them then I ascend 
for obtaining increase of enjoyment. May the Adityas ascend thee with the 
Jagati metre, the seventeen- fold Stoma, and the Vairfipa-Sama. After 
them I ascend for obtaining independent rule. May the Visve Devah 
ascendsthee with the Anustubh metre, the twenty-one-fold Stoma, and 
the Vairaja Sima. After them I ascend for obtaining distinguished rulo: 
May the divine Sédhyds and Aplyas ascend thee with the Pankti metre, 
the Trinava (twenty-seven-fold) Stoma, ‘and the Sakvara Sima. After 
then I ascend for obtaining royal power. May the divine Marutas and 


—_—~__--—_——— e- a a —  — 73 
1 Jt was composed of all the sacred mantras of the Rigyedy. On the different Samans 
mentioned here, see the notes on page 282, - ; 
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Stoma, and the Raivata Sama. After [546] them, then, I ascend for 
obtaining the fulfilment of the highest desires for becoming a great king, 
for supreme mastership, independence, anda long residence. By these 
words, one should ascend the throne-seat. 

After Indra had seated himself on this throne-seat, the Visve Devah 
said to him, “Indra cannot achieve any feat if he is not everywhere 
publicly proclaimed * (as hero); but:if he be thus proclaimed, he can do 
so.” They then consented to do so, and consequently; turning towards 
Indra, cried aloud (calling him by all his titles) < =  . 

The gods bestowed on him (Indra), by proclaiming him as “univer- 
sal ruler,” universal rule; by proclaiming him as “enjoyer (of plea- 
sures),” they made him father (of pleasures); by proclaiming him as “ inde- 
pendent ruler,” they granted him independence of rule; by proclaiming 
him as “distinguished king,” they conferred on him royal distinction ; 
by proclaiming him “king,” they made him father of kings; by calling 
him “one who has attained the highest desires,” they granted him fulfil- 
ment of the highest desires. ; i 4 

(The gods then continued proclaiming his heroic virtues in the 
following manner): “The Ksattra is. born.; -the Keattriya is born ; 
the supreme master of the whole creation is born; the devourer of 
the (hostile) tribes is born ; the destroyer of the hostile castles is born ; 
the slayer of the Asuras is born ; the protector of the. Brahma is born; 
the protector of the religion is born.” Sa ; 

After (his royal dignity) was thus proclaimed, Prajâpati, when being 
just about performing the inauguration cercmeny, recited over him 
(consecrated him with) the following mantra : 

i 13. 

[547] The Mantras by which Indra was Con 

by Prajûpati.) d i je pn 
ue Varuna, the faithful, sat down in his’ pret eee 
universal rule, enjoyment (of plebeites) ea ae &e.,” (1, 25, 
sovereign, sao of a8 bighett ca aioe om the throne- 
10). Prajapati, standing in front o d ee AE put on his head a gold 
seat, turned his face to the west, and, @ A e oee 
leaf, sprinkled him wae ; hg SAE? Rik verses, imå dpah sivatamd, 
that of a Paldga tree, reciting the three ik ee 


2 The term is anabhyutkrusta. 


secrated. . He was I nstalled 
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i.e., these most happy waters, &c. (Ait. Br. 8, 7); and the Yajus verse, 
evs iva (Vajasan. Sahh. 1, 10. Ait Br. 8, 1); and the great words, 
bhûr, bhuvah, svar. i 


14. 


Indra Inaugurated by Various Deities in the Various Directions to the 
Kingship, becomes Universal Ruler. 


The Vasavas then inaugurated him (Indra) in the eastern direction, 
during thirty-one days, by these three Rik verses, the Yajus verse, and 
the great words (all just mentioned), for the sake of obtaining universal 
sovereignty. Hence all kings of eastern nations, in the eastern regions, 
aie inaugurated to universal sovereignty, and called samråj, i.e., uni- 
versal sovereign, after this precedent made once by the gods. 

Then the Rudras inaugurated Indra in the southern region, during 
thirty-one days, with the three Rik verses, the Yajus and the great 
words (just mentioned), for obtaining enjoyment (of pleasures). Hence 
all kings of living creatures (chiefly beasts) in the southern region are 
‘inaugurated for the enjoyment (of pleasures) and called bhoja, t.e., 
enjoyer. 

[518] Then the divine Adityas inaugurated him in the western 
region, during thirty-one days, with those three Rik verses, that Yajus 
verse, and those great words, for obtaining independent rule. Hence all 
kings of the Nichyasand Apdchyas in the western countries, are inau- 
gurated to independent rule, and called “independent rulers.” 


Then the Visve Devah inaugurated him during thirty-one days, in 
the northern region, by those three Rik verses, &c. for distinguished rule. 
Hence all people living in northern countries beyond the Himalaya, 
such as the Uttarakuris, Uttaramadras, are inaugurated for living with- 
outa king (vairdjyam), and called Virâj,s i.e. without king. 

Then the divine Sadhyas and Aptyas inaugurated Indra, during 
thirty-one days, in the middle region, which is a firmly established foot- 
ing (the immovable centre) to the kingship (rajya). Hence the kings 
of the Kurtparichdlas, with the Vaéas and Uéstnaras, are inaugurated 
to kingship, and called Kings (rdja). 


king, In this passage, we must take it in the first meaning; for here are janapadalt, ie, 
people in opposition to the king mentioned, as abhisikta, i.e, inaugurated, whilst in 
all other passages of this chapter, we find instead of them, the rdjdnah or kings. 
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Then the divine Maruta iras i i 
one days, in the upper eta a i E vernm hiten, uniing lit y= 
highest wishes, the position of a great ine se E p 
independant king, and long duration of his rile; emoon A 
Indra thus became, by means of this great inauguration cer 
possessed of the power of obtaining anything wish naa AA 
i g wished for, as had been 
only the prerogative of Prajapati.' He conquered in all the various ways 
[519] of possible conquest, * and won all people. He obtained the ie 
ship, precedence, and supremacy over all gods. After having conquered 
the position of a samrdj (universal ruler), &c., he became im this world 
self-existing (svayambhûk), an independent ruler, immortal,* and, in the 
heaven-world, after having attained all desires wished Fos he became 
immortal (also). 


FOURTH CHAPTER. 
(Lhe Mahabhiseke, Ceremony Performed on a King. What Rigis 
Performed it, and for what Kings they Performed it.) 
15. 
(The Consequences of the Mahabhigeka. The Oath which the King must 
take Before the Priest Performs the Ceremony) 
The priest who, with this knowledge (about the Mahabhiseka 


ceremony), wishes that a Ksattriya should conquer in all the various 


to subjugate all people, and that he should attain to 


ways of conquest, 
leadership, precedence, and supremacy over all kings, and attain every- 
yment (of pleasures), 


where and at all times to universal sovereignty, enjo 
independence, distinguished distinction as king, the fulfilment of the 
highest desires, the position of a king, of a great king, and supreme 
mastership, that he might cross (with his arms) the universe, and become 
the ruler of the whole earth during all his life, which may last for an 


infinitely long time, that he might be the sole king of the earth up to its 
[520] shores bordering on the ocean ; such a priest should inaugurate 
ihe Keattriya with Indra’s great inauguration ceremony. But, before 
ke the king take the following oath : “ What- 


‘This whole sentence is only a translation of th 


paramestt prajdpatya- W MES Bete 
« Lit, he conquered all the conquests (jitis, Lea abhijitt, vijiti, samjiti, &0. See 290 -) 


2 Here Sfyana explains it as“ long-lived,” 


CC-0. In Public Domain. Funding by IKS-MoE 


o full import implied in the words, 


Digitized by eGangotri and Sarayu Trust. 
358 


ever pious works thou mightest have done during the time which may 
elapse from the day" of thy birth tothe day of thy death, all these, 
together with the position, thy good deeds, thy life, thy children, I would 
wrest from thee, shouldest thou do me any harm.” ? 


The Ksattriya, then, who wishes to attain to all this, should” well 
consider and say in good faith all that is above-mentioned (thou mayest 
wrest from me, &c., &c.) 


16, 
(The Woods and Grains Required for the Performance of Mahabliseka.) 


The priest then shall say (to his attendants), “ Bring four kinds of 
wood: Nyagrodha, Udumbara, Asvattha, and Plaksa.” Among the trees, 
the Nyagrodha is the Ksattra. Thus, by bringing Nyagrodha wood, 
he places in the king the Ksattram, the Udumbara representing the 
enjoyment, the Asvattha universal sovereignty, the Plaksa independence 
and freedom of the rule of another king. The priest, by having these 
woods brought to the spot, thus makes the king participate in all these 
qualities ( universal sovereignty, &e., &c.). Next he shall order to bring 
four kinds of grain from vegetables (ausadha tokmakyita), viz., rice with 
small grains, rice with large grains, Priyafigu, and barley. Tor, amongst 

_ herbs, rice with small grains represents the Ksattra. Thus, by bringing 
sprouts of such grains, he [524] places the Ksattra in him. Rice with 
large grains represents universal sovereignty. Therefore, by bringing 
sprouts of such grains (to the spot), he 


places universal sovereignty in 
him. The Priyangus, 


among herbs, represent enjoyment of pleasures, 
By bringing their sprouts, he places the enjoyment of pleasures in him, 
Barley represents the skill as military commander. 
sprouts, he places such a skill in him (the king). 

17. 


(The Implements for Making Mahabhigeha.) 


By bringing their 


Now they bring for hima throne-seat made of Udumbara wood, of 


which the Bréhmanam has been already told (see 8, 8). The ladle of 


Udumbaza wood is here optional ; instead of it, a vessel of the same wood 
(pâtri) may he taken. 


Besides, they bring an Udumbara branch. Then 
they mix those four kinds of fruit and grain in a vessel, and, after having 
poured over them curds, honey, clarified butter, and rain-water fallen 


1 Jn the original, rétri, night. The day commenced at evening, as it appears, 
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during sunshine, put it d ; Pa 
E ae ee E Gis Poe should then consecrate 
and Rathantaram Simans, & D pene foreles RO Shier 
é , &e. (Just as above, see 8, 12). ng 
18=48, and 19=14, 
Phe Meani Mi oe 
Os a ed 
Mystically,) 7 ous Liquor. He drinks the Soma 
By sprinkling the king with curds, the priest makes his senses sharp ; 
f or curds represent sharpness of senses in this world. By sprinkling ian 
with honey, the priest makes him vigourous; for honey is the vigour 
in herbs and trees. By sprinkling him with clarified butter, hig Destin 
upon him splendour ; for [522] clarified butter is the brightness of 
cattle. By sprinkling him with water, he makes him free from death 
(immortal) ; for waters represent in this world the drinking of immortality 
(amrita). š i 
The king who is thus inagurated, should present to the Brahman who 
has inaugurated him gold, a thousand cows, anda field in form of a 
quadrangle. They say, however, that the amount of the reward is not 
limited and restricted to this (it may be much higher), for the Ksat- 
triya (2.e., his power) has.no limits, and to obtain unlimited (power, the 
reward should, as to its greatness, be unlimited also). S 
Then the priest, gives into his hands a goblet filled with spirituous 
liquor, repeating the mantra, suddisthayd, &c. (sce S, 8). He then should 
drink the remainder (after previuos Iibation to the gods), when ‘repeating 
the following two mantras: “Of what juicy, well-prepared beverage. 
Indra drank with his associates, just the same, viz., the king Soma, I 
drink hero, with my mind being devoted to him (Soma).” The second 
mantra (Rigveda, 8, 45, 22), “To thee who growest like a bullock (Indra), 
by drinking Sonia, I send off (the Soma juice), which was squeezed, to drink 
it; may it satiate thee and make thee well drunk.” ; F 
The Soma beverage which is (in,a mystical way) contained in the spirit- 
uous liquor, is thus drunk by the king, who is inaugurated by means of 


i s 7 \ 
Indra’s geat inauguration ceremony (the ceremony just described), a a 
drunk this mystical Goma) he should 
AE ri a 


2 The spirituous liquor ig here a substitute for the Soma, which the Ksattriyas wero 
not allowed to drink. 

3 By moans of mantras, the liquor w 
samplo of a supposed miraculous transforma 


ymed into real Soma. We have hero a 


as transfo: 
er into another. 


tion of one matt 
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repeat the [528] following mantras, apama Somam (8, 48, 3), i.e., we have 
drunk, Soma, and gan no bhava (10, 37, 10), z.e., Be it propitious to us ! 
The drinking of spirituous liquor, or Soma, or the enjoyment of some 
other exquisite food, affects the body of the Ksattriya who is inaugur- 
ated by means of Indra’s great inauguration ceremony, just as pleasantly 
and agreeably till it falls down (on account of drunkenness), as the son 
feels such an excess of joy when embracing his father, or the wife when 
embracing her husband, as to lose all self-command. 


21. 


(What Kings had the Mahdbhiseka Ceremony Performed; their Con- 
quest of the Whole Harth, and the Horse Sacrifices. Stanzas on Janame- 
jaya, Visvakarma and Marutta.) 


Tura, the son of Kavasa, inaugurated with this great inauguration 
ceremony of Indra, Janamejaya, the son of Parilsit. Thence Janame- 
jaya went everywhere conquering the earth, up to its ends, and sacrificed 
the sacrificial horse. To this fact refers the following Gatha (stanza), 
which is sung: “ In the land where the throne-seat was erected, Janame- 
jaya bound a horse, which was eating grain, adorned with a mark on its 
forehead (rukmin), and with yellow flower garlands, which was walking 
over the best (fields full of fodder), for the gods.” 

With this ceremony, Séraydta, the son of Manu, was inaugurated by 
Chyavana, the son of Bhrigu. Thence Saryata went conquering all over 
the earth, and sacrificed the sacrificial horse, and was even, at the sacrifici- 
al session held by the gods, the house-father. 

With this ceremony, Samasusmé, the son of Vajaratna, inaugurated 
Saténtha, the son Satrajit, [524] Thence Satânika went conquering every- 
where over the whole earth, up to its ends, and sacrificed the sacrificial 
horse. 

With this ceremony, Parvata and Nârada inaugurated Ambastya. 
Thence Ambastya went conquering everywhere over the whole earth, up 
to its ends, and sacrificed the sacrificial horse. 

With this ceremony Parvata and Nérada inaugurated Yudhâmérausti, 
the son of Ugrasena. Thence Yudharmsrausti went conquering every- 
where over the whole earth, up to its ends, and sacrificed the sacrificial 
horse. 

With this aeiiao ceremony, Kasyapa inaugurated Viśsvakar mu, 
theson of Bhuvana. Thence Visvakarmi went conquering everywhere 
over the whole earth, up to its ends, and sacrificed the sacrificial horse. 
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a They say that the earth sang to Visvakarma the following stanza : 

No mortal is -allowed to give me away (as donation),* O Viśsvakarmâ, 
thou hast given me, (therefore) I shall plunge into the midst of the 
sea. In vain was thy promise made to Kagyapa.” 

With this ceremony Vasistha inaugurated Sudas, the son of Pzjavana, 
Thence Sudis went conquering everywhere over the whole earth, up to 
its ends, and sacrificed the sacrificial horse. 

With this inauguration ceremony Samvarta, the son of Angiras, inau- 
gurated Marutta, the son of Avikshit. Thence Marutta went conquering 
everywhere over the whole earth, up to its ends, und sacrificed the sacri- 
ficial horse. 

Regarding this event, there is the following Stotra chanted: “ The 
Maruts resided as distributors of [525] food in the house of Marutta, the © 
son of Avikgit, who had fulfilled all his desires; all the gods were 
present at the gathering.” 

22. 

(Continuation of the Preceding. Stanzas on the Liberality of Anga, 
Udamaya, and Virochana.) 

With this ceremony, Udamaya, the son of Atri, inaugurated Anga. 
Thence Aiga went conquering everywhere over the whole earth, up to 
its ends, and sacrificed the sacrificial horse. This Ahga, who was not 
defective in any respect (thence called alopdnga), had once said, “I 
give thee, O Brahman, ten -thousand elephants, and ten thousand slave 
girls, if you call me to this (thy) sacrifice.”® Regarding them, the follow- 
ing (five) stanzas (slokas) were sung :— : 

(1) “ Whatever cows the sons of Priyamedhas had ordered (Uda- 
maya to give (in the midst of the sacrifice at the midday libation), the 
Atri son (Udamaya) at each time presented two thousand Badvas. 

(2) “The son of- Virochana loosened eighty-eight thousand white 
horses from their strings, and presented those, which were fit for drawing 


a carriage, to the sacrificing Purohita.””” age 
(3) “The son of Atri presented ten thousand girls, well endowed 


with ornaments on their necks, who had been gathered from all quarters.” 


SS 
o whole earth as gift to his officiating priest. 


king ised th ; 
ee a was at this time himself the sacrificer. The Priyamedhas 


£ Udamaya, the son of Atri, 
pereme naipe ae 100 kotis, i.e, a billion. But I doubt very much 


S i ing to Siyana, i 1 
e oeeo EE of badva. It is perhaps related to the Zend baévare, 


which means “ ten thousand.” A 
7 This Kloka does not refer to kin, 
20 


g Aiga 
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(4) The son of’ Atri, having given ten thousand elephants in the 
country Avachainuka, the Brahman [526] (Atri’s son) being tired, desired 
his servants (to take charge) of Anga’s gift.” 

(5) “(From saying) I give thee a hundred (only), I give theoa 
hundred, he got tired ; (thence) he said, I give thee a thousand, and 
stopped often in order to reathe, for there were too many thousands to 
be given.” 

23. 

(Continuation. Stanzus on the Liberality of Bharata. Story of Satya- 

havya, who was Created out of his Reward by the King Atyaratt.) 


With this ceremony, Dérghatamas, the son of an unmarried woman, 
inaugurated Bharata, the son of Dusyanta. Thence Bharata went 
conquering everywhere over the whole earth, up to its ends, and sacrificed 
those horses which were fit for being sacrificed. Regarding this event, 
the following stanzas are sung: 

(1) Bharata presented one hundred and seven Badvas (large flocks) 
of elephants,® of a dark complexion, with white teeth, all decked with 
gold, in the country Masndra. 

(2) At the time when Bharata, the son of Dusyanta constructed 
a sacred hearth in (the country of) Sdehiguna, the Brahmans got distri- 
buted flocks of cows by thousands. 

(3) Bharata, the son of Dusyanta, bound seventy-eight horses (for 
being sacrificed) on the banks of the Yamun4, and fifty-five on the Ganga 
for Indra.’ 

(4) The son Dusyanta, after having bound (for sacrificing) one 
hundred and thirty-three horses [527], overcame the stratagems of his 
royal enemy, by means of the superiority of his own stratagems. 

(5) The great work achieved by Bharata, neither the forefathers 
achieved it, nor will future generations achieve it, (for it is as impossible 
to do it) as any mortal, belonging to the five divisions of mankind, *° can 
touch with his hands the sky. 


a ES ee 
e Mriga in Sanscrit, Siy. says, that elephants are to be understood here, Mriga 


appears to be a general term for a wild beast, 
2 Vritraghne, Say. takes it, however, as name of a country, for which I see, however, 
no reason, 
1 Paficha ménavdh, Say. explains the four castes, with the Nisfidas as the fifth. 
But Lam rather inclined to take the word in the sense of paiichakristi, or patichaksitt, 
i, e, five tribes frequently mentioned in the Samahité. It then denotes the whole human 
race, including the superior beings. See page 214. 
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The Risi Brihad Uktha communicated this great inauguration cere- 
mony to Durmukha, the Pafichila, Thence Durmukha, who was no 
king, being. possessed of this- knowledge, went e everywhere 
over the whole earth, up to its ends, and sacrificed: the eied horse. 

The son of Satyahavya, of the Vasistha Gotra, communicated this 
ceremony to Atyarâti, the son of Janantapaya. Thence Atyarati, who was 
no king, being possessed of such a knowledge, went conquering every- 
where over the whole earth, wp to. its end,,and sacrificed the sacrificial 
horse.. 4 

The son of Satyahavya, of the Vasistha Gotra, then told'(the king), 


“ Thou hast (now) conquered the whole earth up to the shore of the sea.;. 


let me obtain now greatness-(as reward. for my services).” Atyarâti an- 
swered, “ When, O- Brahmana, I shall have conquered the Uttara Kurus,‘ + 


then thou shalt be king of the earth , and I will be thy general.” The: 


son of Satyahavya said, “This is the land. of the gods, no mortal can 
conquer it. Thou hast cheated: me ;. therefore I take all this (from thee).:’ 
Atyarati, after having been thus deprived of his powers: and majesty, was 
slain by the victorious king Susmina, [528] the son of Sibya, Thence a 
Ksattriya should not cheat a Brahman who has this knowledge and per- 
formed. this (inauguration) ceremony, unless. he wishes. to- be turned. out 
of his dominions, and to lose his life.. 
TIFTH CHAPTER. 
(On the Office of the Purohita, or House-priest. The Brahmanak: 
Parimara, i. e, Dying Around the Brahma.) 
> 24. 
(The Necessity: for a Kang to Appoint a House-priest. 

In what Way the King Keeps the Sacred Fires. How to Appease the Five: 
Destructive Powers of Agni- : 

Now, about the office of a Purohita (house-priest): The gods do not 

eat the food offered by a king who-has: no house-priest (Purohita). Thence 
‘the king even when (not) intending to bring 4 sacrifice, should appoint 
a Brahman to the office of house-priest. an 
The king who (wishes) that the gods might eat his food, has, after 
having appointed a Purohita, however, the use of the (sacred) fires (with- 
out having actually established them) which lead to heaven; for the 


Purohita is his Ahavantya fire, 


ae 
u In the north of the Himataya.—S@y- 
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Daksina fire. When he does (anything) for the Purohita, then he sacri- 
fices in the Ahavaniya fire (for the Purohita represents this fire). When 
he does (anything) for his wife, then he verily sacrifices in the Garha- 
patya fire. When he does (anything) for his son, then he verily sacrifices 
in the Daksina fire. These fires (which are led by the Purohita) which 


are thus freed from their destructive power! (for the Ksattriya, ùe., . 


[529] they do not burn him), carry, pleased by the wish for sacrificing,* 
the Ksattriya to the heaven-world, and (make him obtain) the royal 
dignity, bravery, a kingdom, and subjects to rule over. But, if the 
Ksattriya has no wish for sacrificing (by not appointing a Purohita), then 
the fires get displeased with him, and being not freed from their destructive 
power, throw him out of the heaven-world (and deprive him) of the royal 
dignity, bravery, his kingdom, and subjects over whom he rules. 
This Agni Vaisvanara, which is the Purohita, is possessed of five 
. destructive powers; one of them is in his speech, one in his feet, onein his 
skin, one in his heart, and one in the organ of generation. With these 
(five) powers, which are burning and blazing, he (Agni) attacks the king. 
By saying, “ Where, * O master, hast thou been residing (for so long 
atime)? Servants, bring (kuga) grass for him,” the king propitiates the 
destructive power which isin Agni’s speech. When they bring water 
for washing the feet, then the king propitiates the destructive power 


which isin Agni’s feet. When they adorn him, then he propitiates by’ 


it the destructive power which is in Agni’s skin. When they satiate him 
(with food), then the king propitiates the destructive power which is in 
Agni’s heart. When Agni lives unrestrained (at ease) in the king’s pre- 


mises, then he propitiates the destructive power which isin Agni’s organ : 


of generation. Agni, then, if all the destructive powers which are in his 
body have been propitiated, and he is pleased by the king’s wish [530] 
for sacrificing, conveys him to the heaven-worlds and (grants him) royal 
dignity, bravery, a kingdom, and subjects over whom he might rule. But 
should the king not do so, he will be deprived of all these gifts. 
25. : 
(Agni Protects the King who Appoints a House-priest.) 
This Agni Vaisvanara, who is the Purohita, is possessed of five des- 


= tructive powers. With them he surrounds the king (for his defence), just 
eee Ri ae 


1 Literally, the bodies of which are appeased, 

2 The king manifests his wish by appointing a Purohita. 

3 They are called meni. Say. explains puropadravakdrini krodharipa Saktir. 
Agni, or his representative, the Purohita, is hero treated as a guest. 
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as the sea surrounds the earth. Thi i 5 
be safe. Neither will he die before Re ee ae ee Ge mal 
(100 years) ; but live up to his old age, and enjoy the i u dite term 
tioned for his life. Nor will he die again (for Hes sainfres fee Erno: 
born again as a mortal), if he has a Brahmana who poss a E 
ledge as his Purohita, and GR E A possesses such a know- 
59 ita, and guardian of his empire ; for he obtains b 
(of his own) royal dignity that (for 5 iH yee 
a aici eee fe or ae his son), and by means of his 
mously and undivided. o succeed 
26. 
(Lhe Importance of the Office of a Purohita Proved from Three Verses 
of a Vedic Hymn). 

To this power of the Purohita, a Risi alludes in the the following 
verses : sa id raja pratijanyani, &e. (4, 50, 7), t.e., the king defeated by 
his prowess and bravery all his adversaries. By janydni are enemies and 
adversaries to be understood ; he conquers them by means of his prowess 
and bravery. (The other half of this verse is as follows) Birhaspatim yale 
subhritam bibharti, i. e., “ who (the king) supports Brihaspati who is well 
to be supported.” For Brihaspati is the [531] Purohita of the gods and 
him follow the Purohitas of the human kings. The words, “ who supports 
Bribaspati who is well to be supported,” therefore mean, who (what king) 
supports the Purohita who is well to be supported. By the words (the 
last quarter of the verse above mentioned) valgtyati vandate pûrvabhajam, 
i.e., he honours and salutes him who has the precedence of enjoyment 
(.e., the Purohita), he recommends his (the Purohita’s) distinction. 

(In the first half of the following verse), sa ît kgetti sudhita okasi sve 
(4, 50, 8), the idea is expressed, that he (the Purohita) lives in his own 
premises ; the word okas means griha, t. e- house, and the word sudhita 
is the same as suhita, ie., well-disposed, pleased. (The second half of. the 
verse) tasmå ilâ pinvate visvaddnim, i. es food grows for him (the king 
who keeps a Purobita) at all times. Jd here means'anna, ee food ; such 
one (such a king) is always possessed of essential juice (for keeping the 
life again); his subjects bow pefore him. The subjects (the tribes) form 


kingdoms ; kingdoms by themselves bow before such a king who is pre- 
ceded (pûrva ett) by & Brahma. ‘Thus one calls him (such a Brahmana) 


a Purohita. 
(The first quar 
jayali sar dhandn, 


ter of the third verse 4, 50, 9 is as follows) apratito 
i. e., he (such a king) conquers realms without being 
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opposed by enemies. By dhandni kingdoms are to be understood; he 
conquers them without meeting any opposition. The second quarter of ` 
the verse is as follows) prati janydni uta ya sajanyd. By janydni are 
enemies and adversaries to be understood; he conquers them without 
meeting any opposition. (In the third quarter) avasyave yo varivah 
karoti, there is said, “who (what king) not being possessed of any wealth 
renders service (varivah) to a very indigent (Purohita).” (In the last 
quarter of the verse) brahmane raja tam avanti devdh, t.e., “if the king ig 
[582] for the Brahman (if he support him), then the gods protect him 
(the king) ” he speaks about the Purohita. 


27. 


The Three Divine Purohitas. Who is Fit for the Office of a Purohita. 
By Repeating of What Mantra and Performance, of What Ceremony the 
King has to Engage him.) 

The Brahman who knows the (following) three (divine) Purohitas, as 
well as the three appointers to this office, should be nominated:to such a 
post. Agni is one of these (three) Purohitas; his appointer is the earth ; 
the (other) Purohita is Vayu, his appointer is the air ; the (third) Purohita 
is Aditya, his appointer is the sky. Who knows die! is (fit for the office 


of a) Purohita; but he who does not know it, is unworthy of holding such 
an office. 


That king who appoints a Brahmana who has this knowledge to be his 
Purohita and protector of his kingdom, succeeds in making (another) king 
his friend, and conquers his enemy. The king who does so, obtains by 
means of (his own) royal dignity that (for another), and by means of (his) 
bravery that for another (. e., he defeats him), The subjects of such a 
king obey him unanimously and undivided. 


(Wow Follows the Mantra for Appointing the Purohtta). 

“a Bhir, Bhuvah, Svar, Om! I am that one, thou art this one; thou art 
this one, I am that one; I am heaven, thou art the earth ; I am the Saman, 
thou art the Rik. Let us both find here our livelihood (support). Save 
us from great danger (just as was done) in former times; thou art (my) 
body, protect mine. All ye many herbs, of a hundred kinds, over which 
the king Soma rules, grant me (sitting) on this seat, uninterrupted hapi- 
ness. All ye herbs ruled by [533] Soma the king, which are spread 
over the earth, grant me (sitting) on this seat, uninterrupted hapiness. I 
cause to sit in the kingdom this goddess of fortune. Thence I look upon 
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the divine waters (with which the king is washing the feet of the 
Purohita).” p 

“ By washing his (the Purohita’s) right foot, I introduce wealth obtain- 
ed by sharpness of senses into the kingdom; by washing his left foot, I 
make that sharpness of senses increase. I wash, O gods! the first (ri ght) 
and second (left) foot for protecting my empire and obtaining E 
it. May the waters which served for washing the feet (of the Purohita) 
destroy my enemy!” 


28. 


(Spell to be Spoken and Applied by » King to Kill his Enemies. Who Furst 
Communicated it.) 

Now follows the ceremony called, “dying round the Brahma” (Brah- 
manah parimara). All enemies and foes of him who knows this cere- 
mony, die round about him. This Brahma is he who sweeps(in the air, 
i.e., Vayu). Round him five deities are dying, viz., lightning, rain, moon, 
sun, fire. 

Lightning is absorbed by lightning when it does not rain, and is conse- 


quently hidden (to our eyes). They do not perceive such a flash of light- 
ently disappears. When they do not see 
“With the death of lightning 


1? 


ning when it dies, and consequ 
him (the enemy), he (the king) shall say, 
my enemy shall die, and disappear! May they never get aware of him 
Instantly, then, they do not perceive him (the enemy), for he will be 
killed. 


The rain when fallen is abscrbed by the moon which disappears ; they 


“do not perceive it, when it dies and disappears. Then, when they do not 
[534] perceive him (the enemy), then he (the king) should say, “ With the 
death of the rain, my enemy die and disappear. May they never get 
aware of him!” Instantly, then, they do not perceive him (the enemy), 
for he will be killed. 

The moon at the time of the new moon, is absorbed by the sun, ec. 
When they do not perceive him (the enemy) then (the king) shall say, 
“ With the death of the moon, my enemy.shall die, and disappear. To 
they never get aware of him!” Instantly, then, they do not perceive 11m 


(the enemy), for he will be killed. eae 
The sun, when setting, iS absorbed by Agni (fire), &c. mer mg <r 
shall say, “ With the death of the sun, my enemy shall die, and disappear - 
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may they never get aware of him!” Instanly, then, they do not perceive 
him (the enemy), for he will be killed. = 

The fire when extinguishing, is absorbed by Vayu, &e. The king then 
shall say, “ With the death of the fire, my enemy shall die and disappear, 
May they never get aware of him ! » Instantly. then, they do not perceive 
him (the enemy), for he will be killed. 

These (five) deities are then born again. The fire is born out of Vayu 
(wind). For it is produced by friction practised with (great) force, and 


. restraining the breath.)’ After having seen the fire new born, the king 


shall say, “ May Agni be born, but may my enemy not be born (again) ; 
may he go far off!” Then he goes far off. - 

Out of fire the sun is born. Having seen him, the king shall say, 
“May the sun be born, but may my enemy not be born; may he go far 
of!” Then he goes far off. 


[535] From the sun the moon is born. Having seen it, the king shall 


“say, “May the moon be borns, but not my enemy, may he be far off!” 


Then he goes far off. 


From the moon the rain is born. Having seen it, the king shall say, 
“ May the rain be born, but not my enemy ; may he be far off.’ Then he 
goes far off. 

From rain lightning is born. Having seen it, the king shall say, 
“ May lightning be born, but not my enemy ; may he be far off. Then he 
goes far off. 

This is the Brahmanah parimarah (dying around the Brahma). Mai- 
treya, the son of Kusdru, told it to Satvan, the son of Kirigi, a king of 
the Bharga Gotra. Five kings (who were his enemies) died round him ; 
thence he attained to greatness. 


He who uses this spell, has to observe the following rules: He never 
shall sit before his enemy has taken his seat. When he believes him to 
be standing, then he shall stand. He shall not lie down, before also his 
enemy has done so. When he thinks him sitting, then he shall sit him- 
self, He never shall sleep before his enemy has fallen asleep. Whenhe 
believes him to be awake, then he shall also be awake. In this way, he 


Puts his enemy down, even if ho we~ e-helmet (is well armed). 

* The production of fire by reser Sealey 

i «oa s S fatiguing, as I can assure the read- : 

An ae tiea I3/0NEE) y 4 216 “u mA 19, used at the sacrifices for this 
purpose. 89 i 
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